


ABOUT THE BOOK 


The present book comprises five 
studies, the first three for the first time, 
on aspects of Sanskrit and Indian culture 
in Thailand by Professor Satya Vrat 
Shastri who spent a little over two years 
in that country as Visiting Professor of 
Indian Studies and who had an oppor- 
tunity to see things for himself. A large 
corpus of Sanskritic words in Thai 
language, the presence of a good many 
Sanskrit inscriptions, the existence of a 
community styling itself Brahmin, the 
presence of the Ramayana in literature 
and art and temple carvings on Indian 
myths are some of the highlights of the 
close cultural links that bind India and 
Thailand together. The present work 
presents a systematic study of them, 
marked by depth and sensitivity. 
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PREFACE 


The two neighbouring countries, Thailand and India are 
bound by intimate age-old ties. How they came so close to 
each other is still a mystery. Successive waves of merchants 
travelling by Indian ships bound for ports in Suvarnabhimi 
which in all likelihood included the $yämadesa or Siam, as 
Thailand was known then, might have settled down there, being 
accepted by the local people as Khaeks, guests, a term which - 
is used for Indians by them even now. Along with the mer- 
chants might have also come the priests and the hermits, the 
Rsi-s, Thai Rasi-s and Tipasa-s, Thai.Däba-s, a fact born out 
by a good number of figures of Rsi-s in stone, found in Thai- 
land, the figures remarkably similar to those in India with 
matted hair, long beard and crosslegged posture. There 8 
couple of shrines in Thailand, now in ruins, which carry with 
them the appellation of Rsi like Kutt Rsi, pronounced now 
as Ku List, Tham Rasî and so on. Deep in the interior of 
Thailand they are a forceful reminder of the role played by the 
Rsi-s, the religious leaders, from India in times of yore. 


The entire landscape of Thailand is studded with rema- 
ins from India. Every sphere of its life has some influence of it 
or the other. The writer of these lines got an opportunity to see 
something of this during his stay in Thailand for a period of 
‘two years consequent upon his appointment as Visiting Pro- 
fessor of Indian Studies in the Chulalongkorn University and 
the Silpakorn University, Bangkok under the aegis of the 
LC.C.R. Work on the two projects: ‘A Study of the Sanskrit 
Inscriptions of Thailand” ,and the ‘Hindu Temples of Thailand’ 
took him to its farthest corners giving him a feel of things 
much more intimate and close than could ‘have been possible 
‘otherwise. A part of what he observed is reproduced inthe ` 
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present work. Through this he is attempting to share his 
experiences, of course only in part, with fellow scholars. 
Thailand stands unique in being a meeting place of the 
two of the world's greatest cultures. From the physical features, 
the language structure and so on Thais are nearer China. From 
the point of religion, culture and vocabulary Thais are nearer 
India. j 
The principle of co-existence is embedded in Thai life. 
` Even the most :contrary things blend here in a harmonious 
whole.‘ The best example ofthis is the Thai religion itself. 
‘It has a three-tier system : Buddhism at'the top, Hinduism in 
the middle-and Animism at the base. Of these, Animism and 
‘Buddhism are from India.:: The mix-up of these and Animism 
‘in'Thai-social fabric is: so total that it is difficult to separate 
‘the one from the other. 3 
The writer of these lines could notice the Indian influence 
to be much more marked in the south of Thailand along the 
. port town of Chaiya or Nakhon Si Thammarat or Phuttalung 
and in the provinces of Buriram, Si Saket, Roi Et and so on 
bordering Compuchea. He could not escape the impression 
` that Hinduism and Indian Culture entered Thailand both from 
‘India direct and also through the Khmers. The Thais in the 
ñortheast, particularly the older ones among them, both men 
"and women, still wear Indian style Dhoti. The writer of these 
lines saw a unique spectacle of two young boys wearing five 
tufts on their heads, the five Käkapaksas, a spectacle rare even 
in'India, at the Si Saket Railway Station while ona visit to . 
that place. The spectacle remains with him as his life time 
memory. ۱ . : 
In the course of his travels in Thailand, the writer of 
these lines was invariably accompanied by Dr. Chirapat Pra- 
‚pandvidya, his colleague in Silpakorn University and his friend, 
Philosopher and guide.. The writer is greatly indebted to him, 
In the Chulalongkorn University, Department of Eastern 
‘Languages, the writer had his table just by the side of that 
of Prof. Visudh Busyakul, the then Head of the -Department 
and acknowledgedly the doyen of Sanskritists of Thailand. He 
«had. prolonged, talks, with him particularly with regard to 
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( ix ) 
Sanskritic content in Thai. "The write-up on Sanskrit: in: Fhai- 
land owes much to these useful and informative talks. » ` 

Out of the seven different write-ups included in the book, 
the one : ‘Indo-Thai Relations —Cultural Affinities!.was publish- 
ed under the title : ‘Indo-Thai Relations— Cultural Perspective’ 
in the Indian and Foreign Review, New Delhi, Vol: XVI, No. 17, 
July 1-140, 1979. It was reproduced later in Thai,translation i in 
the Journal of the Thai Bharat. Cultural Lodge,- Bangkok. ‚The 
second write-up: ‘Sanskrit in Thailand’ was published in the 
Indologica Taurinensia, Torino, Italy, Vol. V, 1977. The-writer 
is obliged to its Editor for allowing him to .reproduce it;in this 
book. He also is grateful to His Excellency Sri K,L. Dalal, the 
then Ambassador of India in Thailand, for his appreciation of 
it. In his letter dated February 11,1980 His Excellency wrote : 

“I have separately received 15 off-prints of the article 

‘Sanskrit in Thailand’. It makes wonderful, reading. and 
Yam utilising it for presentation to high, dignitaries i in 
Thailand interested in the subject. I am.also awaiting 
additional 50 off-prints from Italy as mentioned in your 
letter and we shall use them for wider circulation. I have 
myself read it with great enlightenment. I should like to 
congratulate you for such a deep and original study of 
influence of Sanskrit on Thai language.” 

‘ The third write-up : ‘Sanskrit Inscriptions of Thailand-A 
Literary Appraisal’ forms much enlarged version of the paper 
“Poetry in Sanskrit Inscriptions of Thailand’ presented at the 
Seminar on the Influence of Pali and Sanskrit on Thai’ held in 
Chiengmai, Thailand, in October, 1979. 

The fourth write-up: “The Rämäyna in Thailand’ forms 
the script of the Dr. A.D. Pusalkar Memorial Lecture delivered 
in the Bharatiya Vidya Bhavan, Bombay on September 25, 
1981. 

The fifth write-up: Brahmins in Thailand’ forms the 
script of the paper presented at the XIV Congress, International 
Association of the History of Religions, held in Winnipeg, 
Canada in August, 1980. 


The sixth write-up: fPanom Rung Shrine of Thailand’ 
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was published. in the Recent Studies in Sanskrit and Indology 
(Professor Jagannath Agrawal Felicitation Volume) and is 
being reproduced here with the kind permission of the Editor. 


All these’ write-ups are being put together here in the 
form of a: Book to' give the readers a coherent picture of the 
influence of Sanskrit and Indian Culture ‘in Thailand. The 
motivation: for: this all through has been to emphasize the 
cultural’ closeness between the two great neighbours: the 
realization of which could possibly help them come still closer 
to’ ‘each: other. In the world torn ‘with strife and riven with 
dissentions, itis a treat to see the two nations. sharing common 
heritage, common traditions, common beliefs, common customs, 
though racially and linguistically distinct: 


Before concluding, it is pertinent to point out that rela- 
tions between nations, however close, need constant fostering 
care. like tender flowers. Emphasizing the closeness that already 
exists could also be one of the means for achieving further 
improvement i in them. And that is what precisely is sought to 
be achieved through this book. 


SATYA VRAT SHASTRI 

Professor & Head 

Department of Sanskrit & 

20 July, 1982 Dean, Faculty of Arts 
University of Delhi 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by eGangotri 











CONTENTS 


Preface 


Introduction 
India and Thailand —Cultural Affinities 


Sanskrit in Thailand 

Sanskrit Inscriptions of Thailand 
Rämäyana in Thailand 
Brahmins in Thailand 

Panom Rung Shrine of Tnailand 
City of Lopburi 












INTRODUCTION 


INDIA AND THAILAND 
—CULTURAL AFFINITIES 


A neighbouring country Thailand has intimate religious, 
linguistic and cultural ties with India that go back to hoary 
past. Emperor ASoka is said to have sent two of his emissaries 
here, the monks Sona and Uttara as part of his mission ‘to 
propagate Buddhism in countries far and near. They are 
believed to have introduced Buddhism into Thailand. They 
are said to have landed at Nakhom Pathom, Nagara Prathama, 
the First City, so called perhaps to commemorate that event 
and delivered their first sermon at a site where a Chedi now 
stands asa memorial. Tradition has it thatat the very first 
sermon the monks converted a few thousand people from 
among the 20,000 present to Buddhism. The Puránas mention 
Indian ships laden with merchandize touching the ports in 
Suvarnabhümi which in all likelihood included Syámadesa, 
Siam, as Thailand was known then. Due to contact with the 
Khmers who were highly Hinduised people and the Indian 
immigrants the Hindu religion as well as the Sanskrit language 
found their way into Thailand. So profound was the impact of 
- both that much of that is noticeable even now. Quite a large 
part of the vocabulary of Thai is Sanskritic. As for religion, the 
two. most powerful worldreligions, Buddhism and Hinduism, 
are from India. Of these the former one is live in Thailand and 
vigorously practised while the latter, though extinct now, has 
left many traces on its social and cultural life.- As a matter of 
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2 Sanskrit and Indian Culture in Thailand 


fact, the whole pantheon of gods and goddesses and the horde 
of semi-divine beings like the Yaksas, Kinnaras, Gandharvas, 
etc., is Hindu in origin. The same can be said with regard 
to the vehicles of the different gods and goddessess such as 
Hañsa, Garuda, Airävata and so on. The very words for 
gods and goddesses are Sanskritic in origin: theva, thevr, 
thevada, Sanskrit deva, devi and devatà. There is nothing like 
the Hindu Samskiáras now in Thai life, but as religious rites 
three are known here: Namakorn, Namakarana, naming or 

christening ; Vivaha or Vivahamonkhon Vivahamangala or 
Moakhon somrot, Mangala samarasa for marriage:; and 

Jhäpanakicca, a Pali word; Sanskrit Ksapanakrtya:for Antyesti;. 
last rites, For the four stages Of life or. Äsramas there are : 
words. for at least two in Thai, Phrommachan, ' Brahmacarya: 
and Grhat, Grhastha. There are no words: for Vänaprastha:and 

Samnyása in Thai. Among the festivals there: are at least 

two, Songkrän and Loi Krathong. which have prominent : 
Indian overtones. Both of them on account of: the! characteris- 

tics respectively of throwing of water on all, known or. un- 

known, and the offerings to water are similar to Holi and: 
the Ganga Pujan in India, the local variations being the « 
lack of; colour in water as also artistic Krathongs in place of: 
the plain. cups of leaves. 


Thailand shares . with India the traditional respect for ; 
teacher, Khru, Sanskrit. Guru or Achan, Sanskrit Acharya», 
and the elders, The Bhikkhus in suffron-are venerated highly; ` 
in Thailand; much the same way the Sadhus in. that robe-are::; 
in India. It is, interesting-that the Thai. language has all; the: - 
Sanskritie words for the holy. people.-: Rasî, Sanskrit Rai, 7 
a seer, Muni, ‚Sanskrit the same; -Dába, Sanskrit: Täpasa;.: . 

* a hermit, - The form of greeting with -the folding. of: hands: : 
İS exactly the same.as in. India. The term... for greetings 


| 
| 
| 
| 
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Initia ‘aid Thailand —Cultural Affinities 3 


Sawaddi is Sanskrit Svasti. The two national epics of India, 
the Ramiyaya and the Mahabharata, particularly the former, 
are all too well known in Thailand. As a matter of fact, 
the Ramayana, called the .Ramakien; the glory of’Räma, in 
Thailand is woven inextricably into the Thai social fabric. 


The laws of Thailand are called Dhammasattha, Pali 
form of Sanskrit Dharmasästra. The influence of the work 
of Manu, the primeval law-giver in India is found in 
Dhammasattha not only in the name but also in the basic 
purpose of the duties of a monarch. It is interesting to note 
that Manu headings appear in Thai texts on law. 


The greatest living link of Thailand with India is 
Buddhism and Pali language the study of which is pursued 


in hundreds of Wats all over the country. The recitation 
from the Sacred Canon in them appear all too familar to an 
Indian ear. 


From what has been said above it would be clear that 
the relationship between Thailand and India rests on age- 
old ties which are deep, profound and abiding. An event 
of immense importance to Indo-Thái cultural relations in 
the recent past wasthe visit to Thailand of one of India's 
greatest poets and thinkers Rabindranath Tagore in 1927. 
The poet was thrilled to notice the tremendous impact of 
Indian culture on. Thailand and exclaimed : 


Icome a pilgrim, at thy gate O Siam, 
To offer my verse to the endless glory of India, . 
Sheltered in thy home, 
Away from her own deserted shrine, 
To bathe in the living stream that flows in thy heart. 
Whose water descends from the snowy, 
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4 Sanskrit and Indian Culture in Thailand 


Height of a sacred time on which arose, 
From the deep of my country’s being, 
The Son of Love and Righteousness. 

(From a monograph On Siam, with the Thai Bharat 

Cultural Lodge, Bangkok). 

A new fillip was given to Indo-Thai ties with the founding 
of the association Dharmashrama in 1930, developed ten 
years later in 1940 into the Thai Bharat Cultural Lodge by 
a man in suffron robes, a Graduate in Philosophy and Sanskrit 
of the Calcutta and Banaras Hindu Universities who came to 
Thailand in 1932 at the instance of Tagore. The man in 
suffron Swami Satyanand Puri, ‘known earlier as P.K. Sen, 


set about his work in right earnest. He learnt Thai in an 
incredibly short period. Attached to the Chulalongkorn 


University as Professor of Sanskrit, he wrote many books 
and articles in Thai and English whereby he sought to inter- 
pret each country to the other. There have been few 
individuals who have done so much in the field of Indo-Thai 
cultural relationship as did Swami Satyanand Puri. The Thai 
Bharat Cultural Lodge is a monument to his innate passion 
for bringing the two neighbours, Thailand and India, nearest 
to each other and to the development of better understanding 
of each other. The Swami realized that the relations between 
the nations, like tender flowers, need constant care and 
nourishment, that the people in them have to strive conti- 
nuously to improve them and not just hearken the past to 
emphasize the closeness and that there is no resting on oars. 


The Lodge is the principal instrument the Swami created ۰ 


to translate this realization into practice. Needless to say 


the instrument has worked. This association of Thais and 
Indians has gone on well and sought to foster an emotional 


kinship between the people of the two countries by its 
multifarious activities. It has organized talks on Indian and 
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Thai subjects by eminent scholars of both countries, offered 
scholarships and stipends to Thai students for study in India 
and celebrated important national festivals of both the 
countries. It is running a good library also which is dedicated 
to the memory of Swami Satyanand Puri and is named after 
him. Run by a band of devoted workers, the Lodge has 
drawn up ambitious plans which include the invitation of a 
scholar from India to study Thai language and culture. 


Being the land of the Buddha, people in Thailand have 
naturally a soft corner in their hearts for India. Like Mecca 
for Muslims, the Buddhist holy places in India such as Gaya, 
Sarnath, Sanchi and so on are for Thais. They dream of 
visiting them some time in their life to achieve a kind of 
fulfilment. 


Quite a few of the Thais, both monks and laymen, have 
studied or are studying in institutions of higher learning in 
India. Having spent years there they have developed a kind 
of attachment to it. They remember wistfully the time they 


spent there, the friendships and the acquaintances that they — 


developed and the contacts that they established. Similarly 
there is a sizable number of Indians who have spent some 
period or the other of their life in Thailand. They feel deeply 
attached to it. These Thais and Indians form a kind of 
reservoir of Indo-Thai goowill. This reservoir can usefully 
be drawn upon to further cement the ties between the two 
countries, It is not only the upper crust of the educated 
‘Thais and Indians, even the men in the streets in both the 
countries that need to be helped to develop the understanding 
as to how much in common they have with each other. The 
relationship between the two countries would then be taken 
out of the plane of religious affinity or individual attachment 
and put on a more stable footing of better appreciation of each 
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6 Sanskrit and Indian Culture in Thailand 


: ‘other. It is» to:this task that all those. who have ‘love for. 


Thailand and: India in their hearts ‘have to address them», 
selves. 


. A new chapter in the relationship’ between Thailand: 


and India was added with the signing of a Cultural Agreement’ 


between them on April 29, 1977. An operative instrument: 
for the age-old cultural affinity between the two, its vigorous: 
implementation can lead to immense mutual benefit. 


3 





SANSKRIT IN THAILAND 


One ofthe most ancient languages ofthe world Sanskrit 
has exercized considerable influence on Thai. According to Dr. 
William J.Gedney!, ‘words of Indic origin are about as common 
in spoken Thai as are words of Greek and Latin in spoken 
English. Thisis remarkable in view of the fact that Thai is 
structurally entirely different from Sanskrit. It is coupled with 
Chinese in view of the two vital characteristics that it shares 
with it, the monosyllabism and the tone-variation. How then 
Thai could come to acquire such an enormous corpus of Sans- 
krit words is, therefore, one of the biggest riddles of linguistic 
history. Whether Sanskrit entered into this land through Pali 
‚which came with the introduction of Buddhism or independently 
. is debatable. Evidences are not lacking in Thai even of the 
` influence of Sanskrit over Pali. One of the most interesting 
_instances of this is the Thai word pracaksa, direct perception. 

The Sanskrit form of this is pratyaksa and the Pali form pacc- 

akkha. Now, if Thai pracaksa were derived from Pali paccakkha, 

its Sanskritization in Thai would have to be accepted, for 
* the forms pra and caksa would not go well with Pali’ genius. 
` So would not do the appearance of rin akhra, Sanskrit agra, 
"marga, Sanskrit marga which in Pali is assimilated to the 
* following sound : agga, magga. All this would lead us to the 





1. Gedney William J., Indic Loan Words in ۰ 
(Yale University, Ph.D. Dissertation), Introduction pI. 
Ann Arbor : University Microfilms, 1947. 
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8 Sanskrit and Indian Culture in Thailand 


conclusion that Sanskrit was not always on the sidelines in 
Thailand, nor was it Pali’s close follower. It is not only thenew 
coinages like sawad di from Sanskrit savastifor namaste or the 
like (the term for greeting), Thanakhan for bank (Sanskrit 
Dhanagara), Praisani for Post Office (Sanskrit Praisani), Thora- 
lekh for telegram (Sanskrit Düralekha), Prapä for water works, 
Sathäni-Vitthayu (Sanskrit Vidyutsthüna) for Radio-Station, 
even quite a few of the older words have a Sanskritic ring about 
them. It is a tribute to the Thai ‘power of assimilation that 
they have been naturalized in it, given Thai pronunciation, 
Thai spelling and occasionally even Thai meaning (e.g., karunä 
in the sense of ‘please’ or k rpayd as against its Sanskrit sense 
of ‘compassion’, prarthana ‘desire’ as against its Sanskrit sense 


of ‘request’, ‘prayer’, samjña pronounced in Thai as sañña. 


‘promise’ as against its Sanskrit sense of ‘consciousness’ or 
‘appellation’ and so on). They might have once belonged to 


Sanskrit stock, they. are now Thai words, an inseparable’ part, 


of Thai vocabulary. Most ofthe Thais may be least conscious 
' of the fact that the names that they have, such as. Pridi (Priti), 
Hongskul (Harhsakula), Visudh (Visuddha), Praphod (Prabodha) 
Vinaya, Prasit (Prasiddha), Mahanond (Mahänanda), Syama- 
nanda, Chirayu, Valaya, Manjari, Kalyani are all ‘from 
Sanskrit. To them they are Thai names of which they are 
legitimately proud. uud 


As with- the names of the human beings, so with the 
names of the cities, towns, provinces and so on. They too have 
a Sanskritic ring about them. Behind the crust of their phonetic 
variation, their Sanskrit form Peeps out. By way of illustration 
we take up the following : 


- Thai : Sanskrit 
. Ayutthaya Ayodhya 
Buriram Purlramya 
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Chanthaburi 
Chayanät 
Chayaphüm 
Chonburi 
Kälasindhu 
Kanchanaburi 
Lopburi 
Nakhon Ratchasima 
Nakhon Pathom 
Nakhon si Thammarit 
Nakhon Nayok 
Nakhoh Sawan 
Nonthaburi 
Mahäsarakhäm 
Mukdähän 
Phetchaburi 
Phitsnulok 
Prächinburi 
Räjburi 

Sakon nakhon 
Samut präkän 

. Samut sonkrám 
Simhaburi 
Sukhothài 
Suratthani 
Surin 
Sawankhalok 
U Bon 

Udon Thani 
Uttaradit 
Yasothorn 


Candrapuri 
Jayanäda 
Jayabhümi 
Jalapuri 
Kälasindhu 
Käficanapuri 
Lavapuri 
Nagararäjasimä 
Nagaraprathama 
Nagarasri Dharmaräja 
Nagaranäyaka 
Nagarasvarga 
Nandapuri 
Mohasäragräma 
Muktähära 
Vajrapuri 
Visnuloka 
Präcinapur! 
Räjapuri 
Sakalanagara 
Samudrapräkära 
Samudrasangräma 
Simhapuri 
Sukhodaya 
Surastradhani 
Surendrapuri 
Svargaloka 
Utpala 
Uttaradhäni 
Uttaratirtha 
Yasodhara 


For a province the Thai word is Prathet, Sanskrit prade£a, 
One of the provinces of Thailand bordering Cambodia and 
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very much in news these:days'is Aranyaprathet or Aranyapra- 
desa, 


The origin of the name Cakri, the present ru ling dynasty 
of Thailand, is quite interesting, nay revealing, as it shows the 
profound impact of‘ Sanskrit on it. Cakriis derived from 
cakra pronounced in Thai as cak. 

The subjects in.the kingdom are known as prachä chon, 
Sanskrit prajäjana. ‘The different parts of. the country are 
called phak, Sanskrit bhága..- A province is ‘known as ‚canvät, 
of which vat, vata, is Sanskrit: The word for.countryside is 
chonnabod, Sanskrit. Janapada. The field or farm is kaset, 
Sanskrit ksetra, the seed sown‘is phued, Sanskrit bija. Agricul- 
ture is kasetkam; Sanskrit: ksetrakarma. As per-the practice in 
Thailand the king himself ceremonially ploughs a small piece 
of land. This formally opens the Sowing operation. The 
People follow it up in their fields. The ceremony ‘is ‘called 
phiti charot pra nangkhan,Sanskrit vidhi carana (?) pra (?)langala 
Nangkhan is längala, Vidhi—langala, the ceremony of handling 

the plough. Civil'service is called rajakán, : Sanskrit’: rajakarya 
and a civil servant: Kha...räjakan, kha...rajakarya.* The word 
for municipal' administration is thesaban, Sanskrit desapäta 
and the one in charge of it is called thesamantri, Sanskrit 
desamantri; in big cities phi và rüjakan phü va rajakara. A 
minister in the Central’Cabinet is called ratha-mantri, Sanskrit 
rastramantri. The Prime Minister is näyok rathamantri, Sans- 
Krit nayaka rastramantri, the foreign minister rathamantri tan 
Prathet, Sanskrit tang! pradesa rastramantri, minister of the 
Interior mahat-Thai, Sanskrit maha Thai, the Director of educa- 
tion siksadhikan, Sanskrit Siksadhikara, the Director of Broad- 
casting adhibodi krom prachä, samphan, Sanskrit adhipati karma 


Praja sambandha. The Parliament is ratha-sabhä, Sanskrit 
ee eee 


1... A Thai word. 
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was trasabha and the Cabinet khana ratha mantri, Sanskrit-gana- 
‘rastramantri. ‘The Secretariat is called lekhadhikan khanaratha- 
mantri, Sanskrit lekhadhikaraganarastramantri. 


The word for roadin Thai is thanon, Sanskrit sthana, 

for a footpath, padavithi, Sanskrit the same, for station ۲ 

Sanskrit sthäna (Bus Stand : sathäni rod (Skt. ratha) may; .Rail- 

way: Station : 'sathani rod (Skt..ratha) fay). A hall is. sala, 

Sanskrit Sala, a:door is thavan, Sanskrit vara, an arch: toron, 

` Sanskrit torana, a palace prasad, Sanskrit prasada!, a pavillion, 
vedi, Sanskrit the same. 


The word for enemy in Thai is satru which is pure Sans- 
krit except for the dentalization, not uncommon in India itself 
of the Sanskrit palatal.2 The word for friend is mit, Sanskrit 
mitra or sahäy, Sanskrit sahaya (there is slight semantic varia- 
tion here, in Sanskrit the word means a companion) or mit 


sahäy, Sanskrit mitra sahaya. Battle or war in Thai. is-called . 
samon, which is Sanskrit samara. So is samonbüm; -battlefield, . 
from Sanskrit samarabhümi. The ‘word for weapon. in:Thai. 


is avut which is from Sanskrit ayudha. 


The names ۵۶ a number of trees, plants and flowers in «Thai 
are Sanskritic. Thus Bikun in Thai is Sanskrit Bakula;'Paduma 
Sanskrit Padma, Kokonadu Sanskrit Kokanada'Komud; Sans- 
krit Kumuda, Phutsa Sanskrit Badara, Mali Sanskrit Malati or 
‘Mallika, Chomphü, Sanskrit Jambi, Tala Sanskrit:the same 
and so on. For fruit Thai has phon (tamai) of which’ phon is 





1.  The'Grand Palace is called Phra Borom Maharajavong 
" of which phra and voñg are Thai while Borom:'and 
Maharaja are Sanskritc. Borom is parama, Maharaja is 
Maharaja. 
2. Due to pronunciation vagaries:$ is often pronounced-as s 
by some people in India. 
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Sanskrit phala itself. The fruit of an action is also called phala 
or karmaphdla in Sanskrit. So is it in Thai, phon la! kam, phala- 
karma or karma-phala. The word for tree in Thai is tonmai. 
Ton.is Sanskrit taru. 


"The names of the months in Thai have also Sanskrit 
origin. But unlike Sanskrit they are based on the names of 
the signs of the Zodiac or Räsis. Quite scientific the Thais 
follow a definite system in the naming of the months : the 
names of the months with 31 days end in the word akhom, 
Sanskrit zgama; those with 30 days in dyon Sanskrit ayana 
and the one (obviously February) with less than 30 days 
ends in phan, Sanskrit bandha. The Thai names for the months, 
thus, are : 


Thai Sanskrit English 
Mesäyon Mesäyana April 
Phrsaphäkhom Vrsabhägama May 
Mithunäyon Mithunäyana June 
Karakadäkkom Karkatägana July 
Simhäkhom Simhägama August 
'-Kanyayon Kanyäyana September 
Tuläkhom Tulägama October 
Phrscikäyon Vrscikäyana November 
Dhanväkhom Dhanvägama December 
:Makarakhom Makarügama January 
Kumphäphan Kumbhabandha February 
Minakhom Minagama : March 


Besides these general names, some of the months may 
have in Thai some special names based on some special events, 
e.g., Visäkhabüchä Sanskrit Visäkhapüjä, for the month Lord 
Buddha was born, got enlightenment and attained Parinirvana. 
Similarly the month the Buddhist monks Start the rainy-season- 
: prayers is called A-sä-la-ha in Thai, Asalhapúja in Pali and 
Asadhapija in Sanskrit. : 





1. This does not have an inde 


1 pendent meaning. It is indica- 
tive of compounding. 
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For season the Thais have rdu, a derivative of Sanskrit 
rtu, for time vela, for watch nädi, both of them the same as in 
Sanskrit. No word in Thai is found for any particular season. 
It is only in the name of the dish, Krayäsät, however, that the 
name of the season sarad, autumn, peeps out. sat—Sarad. 

The name of the days too have Sanskritic origin, As 
against the Sanskrit practice of adding the word vára or vasara 


signifying day after the names of some planets, Thai has the 
word van (=day) preceding them : 


Thai Sanskrit English 
Van-ädit ädityavära Sunday 
Van-can candravära Monday 
Van-ankhan angäravära Tuesday 
Van-phut budhavära Wednesday 
Van-phrhatsabody brhaspativära Thursday 
Van-suk Sukravara Friday 
Van-sao Sanivara Saturday 


It is noteworthy that Thai has rather less known word 
añkhán (Sanskrit añgára) for Mars or Mangala, generally 
found in treatises on Astronomy or Astrology or here and 
there in older literature. 

While talking of the names of the days, etc., it is interest- 
“ing to note that the Thai word for calender is . Pratidinam, a 
typical Sanskrit word. 


The names of quarters in Thai are all from Sanskrit. The 
intermediate space in the quarters in Sanskrit is identified with 
certain deities like Rudra, Agni, ctc., and is named after them. 
So is it in Thai. Below is being reproduced a chart giving the 
names ofthe quarters and their intermediary points in Thai 
together with Sanskrit originals and English equivalents to help 
form a clear idea of the influence that Sanskrit has exercized: 
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14. 
Udorn:: 
Uttara 
North 
Phäyap. . . san 
Vayavya' ' Isäna 
North West ۰ North East 
Pracim, Bürafa 
Pascima: Pürva 
West East v; 
Hawradi Akhane 
Nairrti Agneya 
South West South East 
Thaksin 
Daksina 
South 


Thai has words for all the four Varnas, castes, which are: 


the same as in Sanskrit except for certain phonetic variations 


and certain semantic peculiarities, Brähmana is called Phram, . 


Ksatriya . Kasat, Vaisya Phait and Sidra Süd, in Thai.! Of 
these Phait and Süd are of academic interest only, being no 


and menials and slaves in India, respectively. The word for 
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The concept of the four stages, Agramas, in.the life of.a 
person is not altogether unknown to Thailand where words for: 
atleast two. stages, Brahmacarya and Grhastha do exist: . 
Brahmacarya is called Phrommachan which means abstinence . 
from sex. It is not unoften used with praphrt, Sanskrit pravrtti. 
practice: Praphrt phrommachan —practice . of Brahmacarya. .. 
Grhastha is called Grhat, a householder. There are no words 
for Vünaprastha and Samnyàsa in Thai. eh 


The word -Brahmacärin signifies in Sanskrit a. ‚young.man 
practising continence. The Thai derivative of it, Phrommacari, . 
however, signifies a virgin girl 


Sarhskäras as religious rites are unknown to` Thailand. 

As ceremonies, however, three of them are known: and they: 
have Sanskritic words : Nämakorn, Sanskrit -Nämakarana, 

Vivaha. and Antyesti called Jhäpana-kiccä, Sanskrit Ksapana- - 
krtya, burning of the body. For Viväha or marriage Thai:has i 
four words : of which three, except Tangan, are Sanskritic: 

one Viväha itself, two, Monkhon somrot, Mangala samarasa 

and three, Vivihamonkhon, Viväha mangala. 


Though a Buddhist country, Thailand, has words for 
Brahmanic gods and goddesses ; having come under the pale of 
cultural influence of India. The Sanskrit words fora god: and 
a goddess in general are deva and devi which are pronounced * 
in Thai as theva and thevi, respectively. Of the Brahmanic gods 
the most worshipped in Thailand is Phrom, Brahma whose 





1. In good old days a preparation of rice, coconut milk and 
sugar called Krayäsät was distributed among the monks, ' 
relatives and neighbours in the month of Bhädrapada. It ۰ 
was to be stirred, as per the custom, interestingly 
enough by the Phrommacäris, Brahmacart (ni)s, virgin 
girls. The word Kraya in Krayäsät, it may in passing be 
pointed out, is of Cambodian origin: 
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temples are a common sight everywhere. The other gods known 
to Thais though not actually worshipped now, are Indra 
together with his divine vehicle Airävana whose figures in cer- 
tain Wats or Vihäras do meet the eye, Räma, Sitä and Hanu- 
man whose representations in frescos are not uncommon and 
Yama, the god of Death who is supposed to take away 
life from and give it to the people at the appointed hour. There 
is belief in semi-divine beings, the Yaksas, etc., too, huge 
figures of whom adorn some monasteries. There is belief 
also in certain objects, like the trees, having the presiding 
deities. The Thais call it Rukkhatheva -which is Sanskrit 
Vrksadeva. Some of the Brahmanic gods, though not worship- 
ped, are not the less known to Thailand. A few of its promi- 
nent institutions have figures of them. The building of the Arts 
Faculty of the Chulalongkorn University carries: the figure of 
Sarasvati, Saraswadi, at its top. The Kromsilpakorn the 
Department of Fine Arts of the Govt. of Thailahd and the 
Silpakorn University, have the figure of Khanesa, GaneSa, on 
their emblem. The National Theatre run by the Kromsilpa- 
korn also has a big figure of Khanesa, Ganesa, on the top of 
its main entrance. On its both sides it has at the top three 
figures, those of Nardi, Narayana (Visnu), Phrom, Brahma, and 
Isuan, I$vara (Siva). 


۱ Along with the gods and goddesses of the Hindu pantheon 
Thailand shows familiarity with the pious and the spiritual 
people like the Rsis, seers, Munis, sages, Täpasas, hermits. 
The Thai words for them are only the phonetic, variants of the 
above : Rasî (Rsi) Muni (Muni) Däba (Tapasa). 


ui Baus that some ofthe sciences or disciplines have 
been given in Thailand could well be the envy of many an 
Hindi enthusiast even in India, e.g., 
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qtia a‏ نی sit‏ کیک La‏ تحت ینت de‏ چک 
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English Thai Sanskrit Original 
Anthropology Manusyavidyä Manusyavidyä 
Economics Sethsät Sresthasästra 
Logic Takavidyá Tarkavidyä 
Psychology Cittavidyä Cittavidyä 
Ethics Cariyäsät Caryäsästra 
Humanities Manusasát Manusyasästra 
Sociology Sankhomvidyä San gamavidyä 
Linguistics Bhäsäsät Bhäsäsästra 
History Pravattisät Pravrttisästra 
Political Science Rathasät Rästrasästra 
Mathematics Khanitasat Ganitasästra 
Philosophy Prajiia Prajña 
Zoology Sattvavidyä Sattvavidyä 
Biology Jivavidyä Jivavidyä 
Science of Teaching Kharusät Gurusästra 
or or 

Siksäsät Siksäsästra 
Law Nitisät Nitisästra 
Ethnology Chätivanvidyä Jätivarnavidyä 
Engineering Vissavakammasät Vi$vakarmasästra 
Science ofmedicine Phaityasät Vaidyasästra 
Surgery Sallayasät Salyasästra 
Pathology Ayursát Ayussästra 


As may be seen, a particular order is noticeable in the 
nomenclature. The words which in English end in logy are 
rendered in Thai by the term vidya, while those ending in ics 
by sat, a derivative of Sanskrit sastra. 


The institutions of higher learning in Thailand have 
Sanskrit names. The Colleges are called Vidyälayas and the 
Universities Mahävidyälayas, the words being pronounced as 
Vitthayälaya and Mahävitthayälaya, respectively. For school, 
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however, atypical Thai word, Rong Rien is used. But when 
it comes to denoting a Primary or Secondary School the words 
Prathom, Sanskrit Prathama, and Matthayom, Sanskrit, Madh- 
yama are preposed to it, Similarly; the words Anupän, Sanskrit 
Anupäla and Ächip, Sanskrit Ajiva, are post-positioned. to it 
to denote the Montessory School and the Vocational school; 
respectively, 

The words for some of the University officials are Sans- 
Kritic in origin. The Deanis called Khanabody, Sanskrit 
Ganapati and the Rector (Vice-Chancellor) Adhikänbody, 
Sanskrit Adhikarapati. The Ministry of Education is called 
Kasuang Siksadhikán: of which Siksädhikän is Sanskritic being 
derived from Sanskrit $iksädhikära, 

The terms for the various University degrees in Thailand 
are also typically Sanskritic. For the Bachelor's degree the term 
is Bandit, obviously from Sanskrit Pandita and for the Master’s 
degree Mahäbandit, Sanskrit Mahäpandita. If the idea of B.A. 


(Bachelor of Arts) is to be denoted it will have to be done by. 


Aksorsät Bandit, Sanskrit Aksarasästra Pandita. M.A. 
similarly is called in Thai Aksorsät Mahäbandit, Sanskrit 
Aksarasästra Mahäpandita. For Ph.D. the Thai word is 
Dussadi Bandit or Tusti Pandita. For research Thai has easily 
the most appropriate word vicai, Sanskrit vicaya, gathering or 
collecting? At least three Universities in Thailand have Sans- 
krit names: the Universities of Thammasät, Sanskrit Dharmaéa- 
stra, Silpäkorn, Sanskrit Silpäkara and Kasersät, Sanskrit: 


Ksetrasastra. 
: US Ramayana and the Mahäbhärata, particularly the 
Ramayana, are quite well known in Thailand. There are 


(۹ Den 
1. aan we wish such type of words could be adopted in 
ansxtit and Hindi in India instead of the lack-lustre 

words like Sodha or anusandhana 


~ __ CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by eGangotri 


Sanskrit in Thailand 19, 


mural paintings from it in the Grand Palace and other places. 
AThai version of the R@miyaaa called in Thai the Ramakien 
(Sanskrit Rämakirti) was prepared as early asin 1797 A.D. by 
king Rama I, the founder of the present Chakri dynasty. The 
Royal House has contributed much to the translation of Sans- 
krit works. King Rama VI translated episodes from the Maha- 
bharata, the Nalopäkhyäna and the Sävitryupäkhyäna into 
Thai. The Sävitri episode was given by him the drama form 
also. He also translated the Abhijnanasakuntala of Kälidäsa and 
the Priyadarsika of Sri Harsa. Prince Bidiyalongkorn translated 
some of the stories from the Vetálapañcavimgati. Among the 
translations by scholars other than those from the Royal 
House may be mentioned the translation of the Bhagavadgita, 
the Nätyasästra, up to the 27th Adhyäya, the Brhatsarhhita of 
Varähamihira and the episode of the killing of Karhsa, the 
Karmsavadhopäkhyäna, from the Bhägavatapuräna, by 
Prof. Saeng,! the translation of the Kavyalañkára of Vagbhata 
by Sri P.S. Sastri, an Indian immigrant to . Thailand, 
selections from the Upanisads, by Mr. Rungruing Bunyorasa, 
the translation of the Dvátrimsatputtalikasimhasana by 
Mr. Kila Bardhanabadya, the translation of the dramas 
Svapnavasavadatta and’ the ۲ by Mrs. Dussadie 
Malakun? and selections from works like the Paddhati of 
Sarngadhara, Bhartrhari's Satakatraya, the Subhdsitasamgraha 
of D.D. Kosambi, the Subhasitaratnakosa of Vidyäkara, the 
Subhasitavali of Vallabhadeva, and the AmaruSataka by 
Mr. Sthiraphong Varna Pok. Of the present day Sanskritists 
of Thailand Mr. Karuna Kusalasaya has translated the Buddha- 


BESE و‎ BEE, 
I. Died a few years ago. Was Professor of Sanskrit in the 
Silpakorn University and was one of those few Thais 
who could speak in Sanskrit. 
2. Wifeofthelate Minister of Education, Mr. Pin Mala- 
kun. : 
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carita (Cantos I and II). He is at the moment busy translating 
the Mahabharata, Prof. Chamlong Sarapadnuke ven Supe 
selections from the Rgveda under the title ede Uu Hh Parts 
I and II and the Bhagavadgita. Prof. Likhitanon has Gent ice 
jointly with Prof. Rungruang selections from the Upanisads. 
Her Royal Highness Mahachakri Sirindhorn, the Princess 
of Thailand, together with Mr. Prapod Assavavirulhakarn has 
translated in Thai the Thaidesavilasam, a poem in Sanskrit by 
the writer of these lines. i 

Of the Indian languages it is Sanskrit and Pali which are 
actively being persued in Thailand. In all its institutions of 
higher learning, Universities and Colleges, these are taught in 
relation to Thai words, especially to those who major in Thai 
language. 

There are two Universities in Thailand which provide for 
Post-Graduate teaching in Sanskrit: the Chulalongkorn and 
the Silpakorn. With well-qualified teachers, the Sanskrit 
wings of their Eastern Languages and Oriental Languages 
Departraents are doing fairly well. Of these Universities too 
it is the Chulalongkorn which awards the Post-Graduate 
degree on Sanskrit. The Silpakorn does so in Oriental 
Epigraphy though its course content covers everything that 
could come under the Sanskrit degree. 


Beinga major centre of Sanskrit studies in Thailand, 
the Department of Eastern Languages of the Chulalongkorn 
University has produced a good number of researchers who 
have carried out work on a number of important and interesting 
Subjects some of which such as the Passive and Causative 
Verbal System in Epic Sanskrit are highly intricate requiring à 
degree of expert knowledge of Sanskrit grammar, considered 
difficult even in India by all standards, on the part of the 
researcher, Other topics like the Cakravartin Kingship though 






CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by eGangotri 


Sanskrit in Thailand 21 


not so intricate require a thorough knowledge ofthe history of 
the ancient period as also of texts to trace its theory and 
practice. Some of the topics like the Indian Wedding Customs in 
the Vedic Period, Heroines of Kālidāsas Dramas and Jester in 
Kalidása's Dramas are comparatively easy. They also cannot 
admit of much originality, enough work on them having been 
done already. Besides the theses on which work has been done. 
there are as many as fifteen others on which work is in progress. 
Of these eleven are pure Sanskrit topics ; some of the more 
interesting of them being: The Apsaras in Sanskrit Literature, 
Sati in Sanskrit Literature, Women's Rights and Duties in Sans- 
krit Legal Literature, Sabdalankaras in the Buddhacarita and the 
Nominal Stem Formations and Compounds in the Nalopakhyana. 
There are at least five topics including the one : God Indra in 
Sanskrit, Pali and Thai Literatures on which a thesis has been 
produced and degree awarded, which are connected with 
Sanskrit and Pali both (or with Thai as seen above). They are: 
Brahmd in Pali and Sanskrit Literatures, Garudas and Nagas in 
Sanskrit and Pali Literatures, The Lotus in the Pali and Sanskrit 
Literatures and Elephants in Sanskrit and Pali Literatures. 
Some of these fifteen topics such as the Südras in the Vedic Age, 
Similes in Sanskrit Dramas, Childhood Ceremonies in Ancient 
India, and Initiation Ceremony in Ancient India cannot claim for 
themselves much originality and could well have been given up 
in preference to others, more original and thought-provoking. 
Nonetheless the volume of work being turned out by the 
Department is substantial enough to attract the appreciative 
notice of scholars. 


Instances are not lacking in the Thai literature, old and 
new, where Sanskrit literature has been drawn upon for themes. 
As early as some 400 years back a well known Thai writer Sree 
Prajna had taken up for treatment in his work the Puranic 
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theme of the romance of Aniruddha, grandson of Krsna and 
Usa, daughter of Bänäsura. 


Prosody is, however, the field where the influence of 
Sanskrit is particularly marked. The names of quitea few of 
the Thai. metres are derived from Sanskrit through Pali, e.g., 
Indravichien from Indravajra, Indrawong from Indravamsa, 
Vamsattha from Varh$astha, Upachat from Upajati, Vicchum- 
mala from Vidyunmälä, Saddullavikkilita from Särdülavikridita, 
Phüchonkhaprayät from Bhujangaprayata, Saddhara from 
Sragdharä, and so on. Some of the names of the metres in 
Thai and Sanskrit differ in only a letter here and there, e.g., 
Thai Salini, from Sanskrit Salini, Thai Vasantatilok from 
Sanskrit Vasantatilakä. Occasionally the original Sanskrit 
word without any phonetic modification is found in such 
names as Malini and Totaka. Curiously there are some Thai 
metres which have Sanskritic names but which, however, 
are not found in Sanskrit. Such, for instance, are Idisam, 
Sanskrit Idrsam, Upathitä Sanskrit Upasthità, Kamali and 
‚Citrapadä. There are five groups of metres in Thai of 
which the three Klong, Klon and Rai are typically Thai. The 
rest of the two, Karb and Chan are Sanskritic in origin. Karb 
is from Sanskrit Kavya and Chan from Sanskrit Chanda 
۳ Chandas. Kärb is earlier. It has only two metres, 
ne ER Indravajrä and Vasantatilok, ‘Sanskrit 
laghu-guru, syllable oh Fg at 
nessof it when it came ns ee wa ie N 
of development the name Ind Mee 3 Inthe earlier stages 
Tt was called Yanî ‘fro m was also not in vogue. 
yäniha bhütani ran, BES Auto syllables of, the line 

i. Later the name Indravichien came 


se as ‘it. The Chan type of classification recognizes, 
S to the Sanskrit influence becoming much more pronou- 


noed, the short and long, laghu-guru, scheme of syllables. It is 
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the one which has all the Sanskritic metres including the ones, 
Indravichien and Vasantatilok forming part of Karb. 


Even though the Thais drew metres from Sanskrit, they 
did not leave them as they were; they introduced some 
innovations in them the most important of which was rhyme 
employcd at regular well defined intervals and one-line or two- 
line verses in contradistinction to the four-line verse pattern 
of Sanskrit. The only four-line verse metres are the ones 
which are octosyllabic, a kind of system existing here too, 8 
Pathyävat, Vicchummala (Sanskrit Vidyunmälä), Mänavaka 
and Citrapada. The two-line verse-metres are the maximum : 
Indravichien (Indravajrä), Upendravichien (Upendravajra), 
Upachat (Upajäti), Vathsattha (VathSastha), Indrawong 
(Indravanısa), Vasantatilok (Vasantatilakä), Salini (Salini), 
Upathitä (Upasthitä), Phüchonkhaprayät Bhujangaprayäta), 
Totaka and Kamali. The one-line verse meires are the bigger 
ones like the Saddullavikkilita (Sardilavikridita) Saddbara 
(Sragdharä), and Malini. 


It was some 200 years ago that Sanskrit metres came to 
be used in Thai poetry. Though they have been taken from 
Sanskrit, there is a departure from it in the trisyllables or the 
Ganas or the short and long, laghu-guru, system of Sanskrit. 
There is no strict rule in it about the length of each syllable. 
In Thai poetry the rhythm is provided by the break up of the 
line. 


It iscurious that some of the more popular metres of 
Sanskrit like Mandakranta, immortalized by Kālidāsa in his 
Meghadita, are missing in Thai poetry. It is still more curious 
that the “metres like Anustubh in which a substantial part of 


Sanskrit poetry is composed is found carrying an altogether . 


different name of Pathyavat or Pathyavat in Thai poetry. 


Further, Prthvi or Vipula which is the name ofa paricular 
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metre in Sanskrit, iS usedin Thai for a variety of Pathyä or 
Anustubh, also called Sloka in Sanskrit. 
A few specimens of Thai verses in Sanskrit metres: would 


not be out of place here : 
In Vasantatilakä : 
sae sap prasän duriyasangkhitaphät ya pheri 
srop sing pra da pra du ca st suralok cha lo loug 


“The sounds of the music blending with each other, the 
drum, the singing and everything in music, as if the entire band 
is transferred from the land of the gods.” 

In Malini : 

. pra futha kamala chin chom 

phoei kaiharam pho tham pai 
anucha sathita doen dai 
nam sakun chanai sanoe riam 


“The Buddha, having his heart gladdened started his en- 
quiry asking: my young one, where do you live, what is your 
Jamily's name, please tell me." 

In Totaka : 

khana nan issaret 

phra pravet vana phai 

rahu thana sabai 

i riya batha van 

phata se tanamün ` 
tha kophün harüban 

sukhu dom daru van 

vara thep thavi ong 


“At that moment Lord Siva entered into the private 
sector of his forest. He relaxed his activities at the foot of the 
white mountain. There he enjoyed himself most in that forest 
"with another one, they were only two of them.” 
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In Bhujangaprayäta : 

phäkphün phanäran cara saen saran rom 

noen räb salab som pitsaploen caroen cai 

khot khoen si khon khau lae lam nau phana tai 
süng liw lalan nai ya na phon praman mai 


“At the surface of the forest, wandering very pleasantly 
sometimes hilly, sometimes plain, alternate properly, looking at 
it is pleasant to the heart. Small and high hills and peaks of 
the mountain and also the range of trees very tall. So many 
things appearing before eyes beyond counting.” 1 


It may incidentally be mentioned that certain types of 
Thai poetry have Sanskritic names Nirat, Sanskrit Nirä$a, Lilit, 
Sanskrit Lalita. 


As for the Sanskrit Mss., Thailand, surprisingly, is 
particularly deficient. Out of 57697 bundles: of Mss. with the 
National Library, Bangkok, there are only one or two bundles 
of Sanskrit Mss. Only recently a Mss. of the Vairagyasataka 
on palm leaf belonging to the period of king Rama 111 has 
come to light. 


Sanskrit begins to appear in inscriptions in Thailand from 
the sixth century A.D. onwards. So far some 44 of them have 
been discovered of which ten have been published in book 
form?, the rest of them are appearing periodically in journals. 


Seats ea a ee 
1. A bundle, means a lot. Tt may have sometimes 4or 5 


Mss. 
2. Recueil des Inscriptions du Siam, Deuxieme Partie : 


Inscriptions Dviravati de Srivijaya et de lavo, editees et 
traduites par G. Coedes, Department of Fine Arts, 


Bangkok. 1961. 
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The influence of Sanskrit on Thai is all-pervasive. There 
may be few fields which may not have come under its impact. 
A study of Thai from the point of view of Sanskrit content in 
it may be highly rewarding though none too easy. 


The present essay may not be complete without reference 
to the present day Thai scholars of Sanskrit. Their smallness in 
number is more than made up by the devotion and the total 

"dedication that they bring to bear on the study of the language 
and its literature. Headed by Prof Visudh Busyakul they are 
busy contributing their mite in analysing and laying bare the 
charming wealth of Sanskrit literature. Professor Busyakul’s 
work pertains to a number of topics. He has brought out a 
‘collection of his writings under the title: Visudh’s Nibondh, 
writings of Visudh. His colleague in his Deparment, the 
Department of Eastern Languages, Chulalongkorn University, 
Dr. Pranee Lapanich has devoted years to the study of 
Ksemendra, particularly his Kalavilasa. Prof. Seksri Yamnadda 
in the Deptt. of Thai of the same University has published 
some three articles on Sanskrit subjects like the Sun in Vedic 
Literature, Women in Sanskrit Literature and Asvins. Miss 
Subrangsu Indraruna of the Srinakharinwirot University 
who had earlier produced a. valuable thesis, as stated in the 
“preceding pages, on Passive and Causative Verbal System in 
Epic Sanskrit is atthe moment working on the project of a 
comparative study of the Thai and Sanskrit words. Prof. 
Chamlong Sarapadnuke of the Silpakorn University is 4 
“prolific writer having a large number of publications, 4 
majority of them small monographs, to his credit. They are: 
Practical Sanskrit Grammar, Part I Published, Parts II and III 
coming, Sarıskrturacanävidhi, (Syamaka and Arhatvargas only) 
Samskrta Jataka, Part Il, Introduction to Reveda, Manual of 
yee Grammar, Samäsa, Taddhita, Samjfavidhana, Sandhi and 
vyaya. 
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Dr. Chirapat Prapandvidya of the same University has 
worked for his Ph.D. degree ona Cultural Study of the 
Dharmäranyapuräna. Prof. Choosakdi Dipayagasorn of the 
National Library, Bangkok, has worked on the Inscriptions of 
Thailand. He has edited and published quite a few of them in 
journals. Prof. Prayoon Santankuro of the Mahamakuta 
Buddhist University, Bangkok has published a work on 
Sandhi. 

Two of Thai scholars, Miss Supraphan Na Bang Chang, 
and Mrs. Manipin are working currently for their Doctorate 
degrees in Sanskrit in the Universities of Kandy, Ceylon, 
and London, England. : 

Thai scholars have done valuable work in the field of 
Sanskrit lexicography too. There are at least three dictionaries 
by them, two trilingual and one quadrulingual : 

(1) Sanskrit-Thai-English Abhidhana by Captain Luang 
Bowornbannarak. 
(2) Sanskrit-Pali-English Dictionary by Krom Pra Chanta- 
buri Narunat. 
(3) Pali-Sanskrit-Thai-English Dictionary by Chalad Bunloy 
Prayut Prayutto, 
Most of the work that the Thais have carried out in the 


field of Sanskrit is through the medium of Thai. But that in 


no way minimizes its importance. Scholars in different countries 
have worked on Sanskrit literature through their respective 
media and their contribution has merited them recognition, 
medium in no way coming in their way. The survey in the 
preceding pages is sufficient to give an idea of the work put in 
by the Thais in the field of Sanskrit. These forming a small, yet 
determined, group are carrying on their work with singleminded 
devotion studying and interpreting the ancient Indian wisdom 
and carrying forward the tradition so ably laid by their prede- 


CeSssors. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by eGangotri 





SANSKRIT INSCRIPTIONS OF THAILAND 
A LITERARY APPRAISAL 


The influence of Sanskrit on Thailand is noticeable not 
only in the presence of a big chunk of Sanskrit words in 
Thai, it is noticeable in a sizable number, some two 
scores, of inscriptions in Sanskrit. In length they represent 
two extremes, some are very small like the one from 
Nakhon Si Thammarat which has just the word Linge$varam 
in it and the other very big like the Sdok Kok Thom 
Inscription from Pranchinburi which has 128 stanzas in 412 
lines. The majority of them, however, lie in between the two 
extremes being of moderate size. Such, for instance, are the 
Inscription of Singala or Manai cave of 6th century A.D., the 
Inscription at the Temple of Mamuang, Nakhon Si Thammarat 
of 775 A.D., the Wat Thipedi Inscription of Isänavarman II 
of 832 Saka Era or 910 A.D., the Prasad Sralau Inscription 
of Harsavarman III of Saka Era 993 or 1071 A.D., the Old 
Panom Rung Inscription of 1117 A.D., the New Panom Rung 
Inscription of almost the same date, the Inscription of Wat 
Vieng of Surat Thani province of 1250 A.D. and the Inscri- 
ption from Ayutthaya and Suan Phak Kard palace, Bangkok of 
uncertain date, Quite a few of these are in beautiful style and 
represent genuine poetry with allthe wealth of similes, meta- 
phors, fancies and a host of other figures of speech. They are 
records of certain events like the laying ‘of brick buildings, 
consecration of a shrine, the excavation of a well, the construc- 
tion ofa Stúpa and so on. It is a tribute to their poet-come 
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posers that they invested them with a poetic garb. With their 
magic touch they ceasedto be matter-of-fact records and 
turned into charming pieces of poetry. 


The description of their patron kings and their genealo- 
gies offered the maximum opportunity to these poet composers 
to show their poetic abilities as they did in . India. They 
respresent a sort of court: poetry that was the vogue in the 
medieval ages and even earlier. Poets vied with each other in 
praising their patrons to win their favour. But this in no way 
minimizes the importance of this form of poetry. After all, it 
has given riseto some of the finest creations of the human 
mind. Admittedly, it is inspiration that produces poetry, and 
the inspiration in turn is produced by anything that stirs the 
Poet, It could well be material considerations. Once inspired, 
the poet composers soared high on the wings of poesy bringing 
into full play their wealth of knowledge of tradition and 
mythology, rhetorics and prosody, vocabulary and grammar. 
At places they seem to be out to create poetry, That robs 
their compositions of the naturalness, the spontaneous outflow 
of emotions through their carriers, the words but happily ‘such 
instances are few and far between. In rare cases the poet com- 
posers permit themselves the use of some recondite forms or 
tangled expressions. Allowance has no doubt to be made for 
such oddities in inscriptional poetry of different periods ‘and 
of varying merit. By and large, however, it proceeds with 
effortless ease. And that is what is important. 


i Since many of these inscriptions are part panaegrycs 
they have Inevitably quite an element. of hyperbole in them.. To 


posers. After all, hyperbole has al 


l along been recognized.a 
figure of speech, an embellishment o 


f poetry. Ax 
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Almost the entire Sanskrit inscriptional poetry is in verse.! 
This is in line with the tradition. An overwhelmingly large 
part of Sanskrit poetry is composed in verse. The Sanskrit 
poets found verse to be rhythmic and in Spite of the constraints 
of metre chose it in preference to prose. This afforded them 
the opportunity to infuse music into their compositions, Metre, 
though coming in the way of the employment of the words at 
will, contributed not a little to this for it provided the compo- 
sitions with the necessary rhythm. And larger the number of 
metres employcd, the larger the rhythmic variety. 


An analysis of the metres employed in the inscriptions is 
quite interesting. From the point of view of frequency Anus- 
tubh comes at the top, some of the whole inscriptions as such 
having been composed in it, e.g., the Inscription of Singala or. 
Manai Cave, the Inscription of Ban Chang Sa Chaeng, Copper 
Plate Inscription of U Thong District, Inscription on the Image 
of the Buddha, the Inscription on the Base of the Standing 
Image of the Buddha, the Inscription on the Base of Dop Siem 
Prasad, Ban  Budsa Inscription of Ratchasima Province, 
Prasad Sralau Inscription of Harsavarman III, Wat Thipedi 
Inscription of Isinavarman II, the Ayutthaya Inscription of Bau 
Ika, Bangkok Museum Inscription of Mahendravarman, the 
Inscription of Ban That Thong and so on. In an inscription or 
two, however, such as the Phnom Phrah Vihar Inscription the 
entire composition is in Anustubh except a stanza or two here 
and there. There are some inscriptions like the Sdok Kok 
Thom Inscription where Anustubh is found at different inter- 


1. Out of thirty or so Sanskrit inscriptions found in Thailand 

: Only one in one line, the Inscription in the Hermit's Cave 
in Snake Mountain, Rajburi Province, 5th-6th Cen. A.D. 
isin prose and the Hau Vieng Inscription of Chaiya, 
Surat Thani Province is partly in prose. The rest of the 
inscriptions are all in verse. 
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vals, from verses 33-60, 78-91, 97-1 18, a total of 64 verses which 
means half the entire composition. In the two Panom Rung 
Inscriptions the last of the four sections are in Anustubh. The 
inscriptions which have metres other than Anustubh are com- 
paratively few. They are, however, generally rather lengthy, 
providing an ample opportunity tothe poet-composers of the 
inscriptions to show their skill in metrical variety. Though 
employing different metres, some of these show their preference 
for Upajäti which is comparatively more frequent in them. At 
least one inscription, the Suan Phak Kard Palace Inscription, 
Bangkok is composed entirely init. In the Old Panom Rung 
Inscription out of its twenty four verses (excluding the last 
portion which, as said earlier, isin Anustubh) thirteen are in 
Upajati. Of the remaining eleven, five are in Indravajra, one 
‚in Upendravajra, four in Vasantatilaka and one in Malini. The 
New Panom Rung Inscription, however, shows its preference 
for Vasantatilakà, Out of its total of twenty two verses (exclu- 
ding the last portion which, as in the case of the Old Panom 
Rung inscription is in Anustubh), thirteen are in Vasantatilaka 
with Upajäti trailing behind with just seven verses. The remain- 
ing two verses are in Malini. 


; The Sdok Kok Thom Inscription shows a good variety in 
its non-Anustubh part. Of its sixty four verses, thirty four are 
in Upajati, eight each in Indravajrä and Vasantatilakä, five 
each in Malini and Mälabhärini one each in Upendravajrà, 
nad Varhsastha and two in un-identifiable metres. The inscri- 





1. Of these two. the verse, No. 120, has, the second half in 
Malabharini. The first half’s rhythm sa ja ga-ga, sa bha 
— صب‎ 


bha ya or = Io = ماب ٹا‎ 
— — ساسا‎ =» 


is not found recorded in works on Pro- 
sody. The other verse, No. 32, stands in a category in it- 
self. Not a part of it can be assigned to any known 
metre. It has one peculiarity, viz., its second and the 


fourth lines are rhythmically akin while the first and the 
third have different rhythms. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by eGangotri 


Sanskrit Inscriptions of Thailand 33 


ption at the Temple of Mamuang has on the first side two 
verses in Sikharini, one in Harini, one in Upajäti and two in an 
unidentifiable metre." The four verses on the second side are 
equally divided in Sardilavikridita and Äryä. The Wat Phu 
Inscription of Jayavarman I has all of its five stanzas in 
Särdülavikridita, 


The poet composers of the inscriptions have been fairly 
correct in the use of metres. Itis very seldom that they per- 
mit themselves any aberration. Itis only in instances like 
yenakrstan dvibharan sasaravaradhanur yogyayapastam astram* 
the metre is violated or in instances like 

rudhi (ci) rarucilavan candras tadasye tadrye 
sakalakamalam apy añghridvaye bham vi (bi) bhartti 
yadi divi bhuvi lokanam mato niskalañko 
yadanukaranabhiitarccamaranam n rvandya? 
and krtavasatitatakadih parüthaikavrtti[i.^ 
* that the proper yati, caesura, is not observed. 


From the metres now we pass on to the figures of speech 
The inscriptions furnish instances of both types of them, the 
Arthälankäras, the figures of sense and Sabdalaikiras, the 
figures of word. Of the Arthälaukäras, the figures of speech of 
sense, the most frequent is Utpreksà or Poetic Fancy. And 
there is nothing surprising in it. 

A well-known Sanskrit verse equates a poet with the crea- 
tor, Prajäpati, and asserts that the world assumes the form that 
the poet likes to invest it with : 

apäre kavyasarisáre kavir eva prajäpatih 
yatha ai rocate vi$vam tathedar parivartate 





1. Th rhythm is bha tana bha ga ga or -=~~ — = 4 
بت يت‎ - Metrical texts like the Piñgala 
Chandahsastra, Chandomaiijari, etc. do not record any 
metre with this rhythm. 

Wat Phu Inscription of Jayavarman I, verse 2. 
New Panom Rung Inscription, Face I, lines 19-20. 
. Sdok Kok Thom Inscription, verse 119. 


Pep 
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The question is how he looks at things. And he may 
not look at things the way others do He has his own vision 
of things and events; his own explanation for certain pheno- 
mena. Thus he may see in the Laksmi’s abiding in the-bosom 
of Visnu for lending beauty to the Kaustubha jewel the hint 
that she loves even the hard-natured if only they depend upon 
him (Visnu). Similarly he may discover the reason for Umä’s 
forming half the body of Siva in the washing off of the sin of 
the burning of Kama by the latter (Siva)? inthe very presence 
of the former (Uma). Equally he may find the reason for the 
name smara given by Parvati to Siva feeling incensed’ at 
Smara’s (Kämä’s—Cupid’s) bing burnt to ashes along with his 
streched bow for her sake by him. In the same strain the three 
eyes of Siva, the poet fancies to be the fire, the moon and. the 
sun,* and the carrying of Ganga by him as the device to keep 
equilibrium between heat and cold, the heat of the fire and the 

l. Laksmipatir vyo'vatu yasya Laksmir 
vaksahsthita kaustubhabhisanaya 
suihyami sahath kathinasvabhävesv 
apy äsritesv atra sadeti nünam 

2. vande deharddhatanttam umam madanavidisa 
samaksamadanaplosadosapraksálanad iva 

Wat Thipedi Inscription of Isinavarman II, Verse 4; 

3. — smararidevyá vijitari smarasya 

vikrstacapasya Sarailı saháñge 
bhasmik rte yá svakrte ruseva 
smaräbhidheyarh kurute smarärim à : 


Inscription in Dop Siem Prasad, Aranyaprathet, Lines _ 


4. vahnicandrarkkanetro yas saryakaranasaraka]i-- 


Inscription of Bau Ika, Second Side, verse 1. 
trinetranetratrayasadmabhajo 
bhittyeva bhäsadvidhuhayyayahah 


Suan Phak Kard Palace Inscription, Bangkok, verse 4, 
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sun and the cold of the moon.! So does he imagine even Guha 
assailed by doubt as to whether the queer personality of the 
daughter of Himalaya, Uma, half male and half female, is 
liis mother or not 2 


"Siva carries a part of the moon, which earns him the 
appellation ardhendudhara, Further, half of his body is made 
upofUmä. The remaining half that ishis is also that of 
Visnu, he being non-distinct from him. Siva, therefore, isa - 
queer combination of so many halves-the half of the moon, the 
half of Uma and the half of Visnu. Why should there be so 
many halves in him, the poet in one of the inscriptions asks 
himself. Well, his innovative imagination is there to provide 
him the answer. It is to serve Siva that each one of the three, 
the moon, Umi and Visnu have parted with their halves.? 


The description of the valour of the patron kings provides 
the poets of the inscriptions ample opportunities for fancies. 
Thus the arms coming out of the armour of the body of a king 
a poet fancies to be the snakes coming out of the hollows of a 

1. mamas $ivayastu Sivaya vo yas 
$anke sasänkänalasüryanetrah 
usnatvasitatvasamatvam Ipsus 
svasye vi(bi)bharty adbhutajahnujätäm 
New Panom Rung Inscription, Face I verses 8-9. 
2. namadhvam haradehärdhahärinim (ni) himavatsutàm 
amy(b)@ na veti sa$ankari pasyati sma Guho "pi yam 
Ayutthaya Inscription, verse 2. 
3.  namadhvam ardhendudharan tam arddha- 
ngüsarangi (Sarigi) nomarddhakalevaram yam 
$auri$ va (ca) gauri ca Sisus Sasi ca 
nu sevitum tyaktakalevaro ’rddhalı“ 
New Panom Rung Inscription, Face 2, verse 8, Lines 
16-17. : à 
` ° *The text may be amended here as tyaktakalevarärddhäh. 
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mountain. Another, may be heis the same one, in another 
inscription, for the inscriptions have been found onthe two 
halves of the same pillar from the same place, imagines his 
king immersed in the battle field to be immersed in the 
bloody ocean, full of chopped-off heads of the enemy 
elephants, with his head sticking out as if it were the head 
of aliving elephant sporting in an occan of red lead. In 
still another inscription a different poet sees in the blood- 
stained sword in the battlefield.of his king the red lotus 
taken away as bribe from the battle fortune on account, as it 
were, of forcibly dragging her by the hair.? The same poet at 
yet another place takes the figure of deer in the orb of the 
moon to be the earth who has taken recourse to it being heated 
as it were by the spreading fires of his prowess. Proceeding 
on, the same poet finds in the reflections of the kings with 
bent heads in the jewels of the nuils of his feet an attempt to 
1. bhujadvayan nirjitavairivrada- 
drstardhabhagan dhrtavarmmayuktam 
yasya sma deharddha ga (gi) rindrarandhra- 
niryätabhog indravibhám vi (bi) bhartti E 
ibid. verse 10. 
2. uikrttavidviddviradottamahgar 
raktärnave yena rane nimagnam 
sindüradigdhäm(b)unidhau ratasya 
JI(JI) vadgajasyeva Siro raraja 
Panom Rung Inscription, Face 2, verse 3. 
3.  bhinnarirajarudhirürunitai va (ba)bhara 
khadgam rane sphurudirnnavikirunabhasam 
yo mürdhajagraha va(ba)lad iva Jatajosam 
utkocakokanadam ährtam ajilaksmyah 
Sdok Kok Thom Inscription, verse 14. 
4. —tejonalavyatikarair harinacchalena 
taptà nu yasya vidhuvi(bi)mva(ba)m upäsritorvvi 
ibid., verse 15, 
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make them a part of his being." A poet in one of the inscrip- 
tions. conceives his kingas Visnu on the very basis of his 
valour.? Another poet in another inscription imagines that the 
fire of the prowess of his king ever illumines with its flame the 
nights in the form of the battles with lamps in the form of the 
burnt conceited adversaries due to the sight of the glory of 
victory as it were.? 


In still another inscription a king is fancied as possessed 
of the desire to conquer his enemies with his right arm to prove 
that what was possible of accomplishment with the use of two 
arms was possible in his case with the usc of one arm only.‘ 
A king is fancied in one of the inscriptions to have been fashio- 
ned by the creator with a view to bringing stability as it were to 
the excellent Dharma.’ Similarly, a king in yet another inscri- 

ption is spoken of as having the sound of the Sruti manifest in 





1. yasyánghripankajayugam pranayipriyatvanı 
prakhyapayan nakhamaniprativi (bi)mvi )0( 
vradáni namrasirasam avanisvarayam 
svange nyavesayad upasi dayalu manye 
ibid., verse 16. 
2.  sricanasadhipatis Sripatir iva vikkramenasit 
Ayutthaya Inscription, verse 6. 
3.  dagdhadrptadvisaddiptadipitajiniso ’nisarı 
yat tejodahano diptya jayasridarsanad iva 
Prasad Sralau Inscription of Harsavarman III, verse 8, 
4.  yo'sau paran dhamabhujena jetum 
ajau vind savyabhujam nu $aktah 
punar jayan savyabhujena Karyam 
savyapasavyahitam icchati sma 
Old Panom Rung Inscription, Face 2, Verse 1. 
` 5.  Jayaty ayam Srivijayendrardja 
sämantaräjärccitivamä (1) sanasrif 
prasastadharmasthiratonmukhena 
vinirmmito visvasrjeva yatnät 
Inscription at the Temple of Mamuang, verse 5. 
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his mouth ; his nose and ears being close 9 it, the.ears are. 
helpful in receiving it and the nose is ۱ in reproducing it 
The same king in the same inscription is said to cause dissocia- 
tion of the great people with their kith and kin and all that 
belongs to them as they drink at his (the king’s) superior poetic 
composition much in the same way asa faithful woman leaves 
all attachment toa person other than her husband however 
superior he may be.? 
` Itis not only valour, other qualities of the patron kings 
or their ancestors also provide the Thai composers of Sanskrit 
-inscriptions opportunities for play of imagination. Thus in one 
of the inscriptions the creator is said to keep a Tosary in his 
hand just to keep count of the achievements in arts of the-king 
under reference. i RE 
At another place in the same inscription the same king is - 
fancied to be Käma turned into his (the king’s) form by the 
creator with nectar-like rays when he (the creator) found that 
the former, created by'him with special interest and discrimi- 


== 
1. syana(?) nasa kila sannikrs[ä 
Jagatpratita nu mukhasya karnah 


Ue: (suta ?) ntam antyantikatä (tam) gatto (to) sya 
sye yat sphutas tatsrutisabdasabdah 


New Panom Rung Inscription, Face 2, verse 5, Lines 


9-10. 

2 eon: sa yasyädhikarı padyaya (ba) ndharm 
satitakitafabdartha. (thar?) makantah pi (pi) v (b) antah 
sakalasakalam Atmiyanı Iyajanty eva yattra 
Param aparam api stri ya Iyajaty ätmay (b) andham 

$ ibid., verse 7, Lines 13-14. 


gunesu nisnatadhiyo ny yasya 

Silpadisu pritamana mahattyam 
sankhyatukamo Japanacchalena 
srasta "ksamalam adhunäpi dhatte 


Thom Inscription, verse 9. 
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ation had been burnt by the fire from the eye of Siva. 

At still another place in the same inscription Laksmi is 
said to embrace the king all round not liking to form just half 
of his body as Parvati does of Siva? 

A very charming fancy in one of the inscriptions relates to 
a head cut off by a disc, first going up and then coming down 
on the earth. The poet fancies that the head has come down 
because it has been pushed down by the heavenly damsels for, 
though cut off, it still was remembering the wives on the earth.? 
Why should the damsels in the heaven accept something that 
still had attachment with the people on the earth? Being femin- 
ine they, could as well be jealous as the women on the earth 
are! 

In an inscription enemy soldiers carried quickly up the 
«poet fancies to have been sent upby the chief of the enemy 
army himself to count from above the number of the dead and 
the living among his soldiers.* 





1. srsto maya rucivisesavivekabhaja 
yaro haraksidahanenda (dha) natàm manojah 
ity ätmabhür yyam upapädya sudhamayibhir 
manye smararii rucibhir iSvaratam nindya 
Sdok Kok Thom Inscription, verse 6. 
2. kaham himadritanayeva Sartrayaster 
ardham manoramavarasya parisvajami 
ity unmaná iva manoratharahgam angam 
alingate sma paritafı kila yasya Laksmilı 
ibid., verse 7. 
3. utkrttamürdbhoddhata (dbhava?) vidvisam yac 
cakrena jäyäsmaranas ca nita 
vyomotpatan bhümigato va (ba) bhau nu 
dyustrinirastas svavadhiismaratvat 
Old Panom Rung Inscription, Face 2, verse 7. 
4. yasyärim ekan Sarasighranitam 
ürdhvan drutan drag va (ba) lamandalebhyah 
mrtümrtánam gananäya núnam 


> D - s. ndi 
yuddhe "nayad vairiva (ba) ladhipendrah baies 
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The foot of Visnu encompassing the universe is fancied 
in one of the inscriptions to have been raised by Gañga to 
eclipse the loftiness of the Himälaya, the father of her co-wife 
(Parvati).1 

The three eyesof Siva the poet imagines to be the 
symbols for three Gods: Brahma, Visnu and Mahe$a. Since 
‘the thres eyes representing the three gods are all on the same 
forehead, it makes one infer the identity of all of them who 
are otherwise looked upon as different from each other? 


- In one of the inscriptions the poet describes the three eyes 
of Siva as the abode, the sadman as he calls them, to which 
deities resort out of fear as it were when they notice the king’s 
lustre excelling that of the sun‘. 


. The poets of the inscriptions go on, one after the other, 
with fancies like these. For want of space it is difficult to be 
exhaustive in their treatment here. Just as with Utpreksäs 
Fancies, so with Rüpakas, Metaphors and Upamäs, Similes.. 





1. vande visnvanghrim äkränta- 
bhuvanam gangayoddh rtam 
sapatnya janakädrindra- 
tungataksepanad iva. 
Prasad Sralau Inscription of Harsavarman III, verse 2. 
2-3 padmäsanav (b) Janayanaikyagato’ pi drstai- > 
ko "han dr$änyakathito *nyavida dhiyaivam 
ü$ankya yas trinayanan vividhanumanan 
nünam dadhäti vidhudharyy anisam sa...... (vo) ’vyat 
Old Panom Rung Inscription, Face 2, verse 9, 
4. tri (tri) netranetratrayasadmabhajo ` 
bhittyeva (bhityeva) bhasvadvidhuhavyavaha (hah) 
tejasvi tejo jayi viksya tajah 
tri (tri) netracinta hrdayasya yasya 
Suan Phak Kard Palace Inscription, Bangkok, verse 4. 
Also see— Y č 
vahnicandrarkkanetro yas 
sarvakarana (na) sdrakah 
vrsadhyajah 
Inscription of Bau Ika, Second side, verse 1. 
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The composers of the inscriptions are quite profuse in their use. 
Thus a poet speaks of the king (Narendräditya) as the orb of 
the moon, the queen as Bhavani,® the prowess of the king as 
the arm by which alone he vanquishes his enemies, the deep 
ocean as his heart! and the sacrifices as the canoes by which 
he (Hiranya) could cross the third and the sixth oceans in the 
form of the essence of the Bhäsya.5 


“Another poet speaks of the king (Süryavarman) as the 
sun for the beauty of the worlds which are spoken of as lotu- 
“ses? and his protege Viravarmman as the lion for the foes who 
are described as deer.” Still another poet speaks of the king 





el.’ -$risiryapitranubhava caturan Narendrä- y 
< dityabhidam (ta) m asrjaj jagadinduv(b)imv (b) am 
Old Panom Rung Inscription, Face و[‎ verse 8. « 
+ 2. - + bhabhrdbhavanvayabhava bhuvi bhüpatindra- 
laksmir va(ba)bhúva bhuvanabhimata bhavani x 
RE ibid, 
3," yo 'sau parán dhämabhujena jetum 
ibid., Face 2, verse 1. 


9 


4. purvva (m) gabhiro "v (b) dhir atah prakarsar 
' gabhirabhūs taddh rdaydyamanah 
ibid., Face 3, verse.3. 
5.  trtiyasastharnavabhasyasara- : 
pare ’gamad yajiiaganodupena | 
I ibid., Face 4, verse 3. 
6 'Érisüryyavarmmà bhuvanamvu(bu)jasrisüryyah 
Suan Phak Kard Palace Inscription, Bangkok, verse 3. 
7.  ériviravarmmapy anujas tayor yyo ; 
yodhagranir (nir) vairimrge mrgendrah An 
ibid., verse 9. 
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(Bhavavarmman) as the.sun for the destruction of the enemies 
who are spoken of as darkness.! 


' In the Siva Linga the poet fancies the light of Siva come 
"to assume that form.? So does he fancy the feeling of jealousy 
‘in Laksmt after imparting to the three ladies, Vidya, Learning; 
“Kirti, Fame and Laksmi, Fortune, the status of co-wifehood. 
The fact of the king’s fame having spread far and wide he 
expresses by saying that one of these co-wives, Kirti, Fame, 
‚has gone. away to the quarters. In spite of it the two co-wives 
‚have to co-exist. Since one of these Vidya, lives in the lotus;like 
‚face of the king, Laksmi, though grudgingly, has to ‚show 
some consideration to her.? 


The Siva Linga set up by a: king in one of the inscriptions 
is spoken of as the ‘symbol of his.victory achieyed over the 
entire country.‘ 


Still another poet speaks of the ‘king -(Udayaditya)»as 


jd. somavamgyo "py aridhvantapradhvarisanadivakarah 
Phom Phra Vihar Inscription of Bhavavarman,, verse;3, 
2. jyotis tad uccais Sasisekharasya 
lingibhavad bhati vibhütikrd yah 
Inscription from Surin, Second side, verse 2, line 2, 
. 3. vyidyävadäta vadi(da)nenduvi(bi)mve (be) 
rasamrtair yyasya satan krtestih 
ki (ki) rtyam sapatnyam api digdrutayam 
Suceva laksmya vihitadyà (dara) bhüt 
ibid., verse 5, line 5. 
Jitveman desam akhilan 
girisasyeha bhübhrti 
lingam nivesayamäsa 
Jayacihnam ivatmanah 
‘Singala or Manai Cave Inscription, verse 3. 
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causing the world lotus to bloom.! His fame is spoken of as the 
Mandära tree with his praises as flowers.? 


A different poet speaks of the poverty as the flames of fire? 


i änd the king as the flaming jewel on the hoods of Serpents as 


vier 
' 
T 


- also. the sun for the darkness represented by his enemies® 
and;the stüpas and the caityas as the best de: 
Cintamani.‘ 


sire-yielding jewel, 


- Ässtill different poet speaks of his patron king as the 


‚moon, the sun and Cupid in beauty.” In another inscription a 

king is said to be having ornaments in the form of justice and 
"fair revenue, His feet are spoken of as beautiful trees that have 
“grown on the heads of the kings (of the territories upto) the 





1. 


asid asesavanibhirddhrtañghrir 
Jagaddhrdambhojavibodhavrttih 
dhväntan nihantä vasudhädhiräjo 
dhamnodayaditya iti pratitah 
Sdok Kok Thom Inscription, verse 5. _ 
yatkirttimandarataruh prathiyan 
rüdhalı prthivyam st utipuspakirynah 
Suan Phak Kard Palace Inscription, Bangkok, 
verse 12, 
dhanavikalatavahnijvalavali .. 
Inscription at the Temple of Mamuang, verse 3. 
manir jyotirllekhavalayi Sirasam capi phaninam 
ibid., verse 2. 
Jo 'sau räjadhiräjao sakalaripuganadhvantasiryopamaikah 
Ps m ibid., second side, verse 1. 
devendrabhena ca Srivijayanrpatina ’nyaksitisottamena 
trailokyaikaggryacintamanivapusa — i(vastha) pitäs(stü) 
pacai(tyah) 
ibid. verse 3. 
samrüpena hi candrabhanumadanah 
Hau Vieng Inscription, Chaiya, verse 1. 
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ocean who are spoken of asthe mountains." His minister is 
spoken of in the inscription as the appearance of the fruit of the 
Santünaka tree in the garb of so many saints.? 

At one place in one of the inscriptions the poet speaks of 
the digit of the moon on Siva's forehead as a heavenly petai,? 
His explanation for Siva’s bearing it on his forehead is that he 
is doing so for fear of it burning up the whole world. Well, it 
was the flame from his third eye that had burnt up Kama. 

Of the similes, the one that is particularly charming is 
where the king is said to illumine the family just as the moon 
does the sky.‘ 

Another charming simile is connected with Siva and Pär- 
vati, Their being one with each other is compared to that of 
fire with flame.5 ; 


1. raja Sriharsavarmmasit 
sarnyayagamabhüsanah 
a samudramahindradri- 
mürddharüdhänghrisudrumalı 
Prasad Sralau Inscription of Harsavarman III, 
verse 4, 
2.  Braikahlongsadhusantanasantanakaphalodayah 
7 ibid, verse II, 
3.  netrürcirddagdhakamena Sañkarena Jjitam dhruvam | 
lakadáhabhayad bhüyo yo ’rddhendusyarddalädharahı 
Inscription on the base of the Buddha Image. 
Wat Mahathat, Lopburi, verse 1. 
4.  tadanvaye vrddhakalas 
Srisundaraparakramah 
kulam uddyotayann äsit 
gaganan (nam) candrama iva 
Inscription on the base of the Buddha Image, 
Wat Mahathat, Lopburi, verse 4. 
5. Sivojayaty unmanayaikadhama 
tadekavad yah Sikhayeva vahnih 
Suan Phak Kard Palace Inscription, Bangkok; 
verse 1. . 
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In an inscription a king is compared to the clear autumnal 
moon and Cupid on account of his majesty and lovely 
beauty.! 


In one of the inscriptions the poet compares the begetting 

of the son (Jayavarman) by the king (Hiranyavarman) with the 

-begetting of the digits by the moon. He speaks of the king as 

the burning fire? His practising of penance on Ramyagiri he 

compares with that of Siva on Kailasa* The shooting flame 

of his fire going deep into his heart he compares with the sub- 
marine fire. 


In another inscription the poet likens the king to an 
ocean in being the repository of a multitude of jewels.* So 


Be A AAA TERN 
1.  svaujobhih kantalaksmya Saradamala- 
sasimanmathäbhah 
Inscription at the Temple of Mamuang, second side, 
verse 1 
2. Hiranyalaksyam avanindradevyam 
mahidharam Srijayavarmmade(vam) 
mahipatik so ? janayad yathagryam 
kalakalapan divi...... 
Old Panom Rung Inscription, Face 1, verse 4. 
3. jvaladanalanibhah : 
Old Panom Rung Inscription, Face 2, verse 8. 
4. ramye girau ramyagiripratite 
nanadrumaik pelavapallavagrail 
vrata cakararuaadhamabhir yal 
Kailasasaile giriso yatha prak 
New Panom Rung Inscription, lincs 18-19. 
S. hrdatyagadhav(b)dhibhiyeva yoge 
(ya) syaurvavad vahnivibhorddhvabhuta 
Old Panom Rung Inscription, Face 3, verse 3. 
6. maginam bhúripam duritavid udanvan iva mahan 
Inscription at the Temple of Mamuang, 


First Side, verse 2. 
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does he compare him with an ever undriable lake with limited 
aud salutary water to which all those who suffer from-the 
flames of the fire of privation repair, as do the elephants into. it 
(the lake) in the buring heat of the sun.! 


In still another inscription a king is spoken of as having. É 


encompassed with his seven vital airs the circle of seven consti- 


Ofthe other Arthälankäras, figures of sense, noticed in 
theinscriptions are Virodha, Contradiction, Yathäsarnkhya, 
Relative Order, Samüsokti, Model Metaphor and Sañkara, 
Conjunction. The examples of the first, Virodha, are furni- 
shed by the verses : 








1. dhanavikalatavahnijvalavaliksapitasaya 
yam abhipatita ye te svasthyam paranı samupagatah 
hradam iva gaja nityasosyanı prasainasubhambhasam 
Savitari tapaty ugre sevyari sarojarajo ’runam 
ibid., verse 3. 
2. saptäsuvivarair yo "lan Saptaprakrtimandalam 
Saptadvipam iva vyapa saptasaptir ivanisubhih 
Prasad Sralau Inscription of Harsavarman IIT, 
verse 5. 
3. tejasvino Jagajjatarafijanenorjjasa Jayat 
tiksnan mrdan anün sthülàn yo 'gnindüdün ivamsuman 
ibid., verse.6. 
param yasya kranta bhuvanakubhujam kirttivisara 
mayükhäs taranam Saradi tuhinarisor iva ruca ele 


Inscription of the Temple of Mamuang, First Side, 
verse |. 
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(i) somavanısyo py aridhvanta- 
pradhvariısanadiväkaralı.! 
(ii yas tyaktajadasañgo pi 
sahgopitavrsapriyah? 
(iii) paksihimsro "pi samyuge 
.„dvinmärisapindena yalı kakádin atarpayat? 
(iv) prajitasraddhaksamalajja- 
karunäsat yavadita 
stris āsu nityasakto "pi 
yo gunadhyasu sariiyami* 


(v) yah kamininikaraniScalamanasastho 
زوا‎ sthatum arhati hrdi sma mahakavinam 


In (i) a king is spoken of asthe sun though. born in the |. 
lunar dynasty. In (ii) a king is said to. have given up attach- 
ment to material objects, but still is said to be hiding Siva® in 
him. In (iii) a king is described as satiating in the battle, crows 
and others with the balls of flesh of enemies, though a killer of 
birds. In (iv) a king is said to have been attached all the time 
to the virtuous ladies such as intellect, faith, tolerance, modesty, 
compassion, truthfulness but still is said to be self-restrained. 
In (v) a king is said to be living in the firm minds of the lovely 
damsels but still is said to bein a position to dwell in the 
minds of the great poets. 

The example of Yathäsarıkhya is found in the verse : 

tejahsaundaryagambhirya- 

viryyyadhairyyabhij rmbhitalt 

suryyendidadhisauriras 


Phnom Phra Vihar Inscription of Bhavavarınan, verse 3. 
Prasad Sralau Inscription of Harsavarman III, verse 11. 
ibid., verse 9. 
Wat Thipedi Inscription of ISänavarman II, verse 16. 

New Panom Rung Inscription, verse 2. 
Vrsapriya is Siva, being as good as jada, for'he is not 
subject to impulses. : 
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sambhüyeva vba (ba)bhüva yah. 


where a king is said to have come into being with the majesty 
from the sun, beauty from the moon, depth from the ocean, 
bravery from Krsna and forbearance from the earth. 


The example of Samäsokti and Sathkara are found in the 
verse (iv) quoted under Virodha. In it the character of femini- 
nity is ascribed to qualities like prajñá, Sraddhä etc. on the 
basis of the feminine gender. The figure of speech here, there- 
fore, should be Samäsokti. The other figure of speech could 
be the conjuction ofthe two figures—Virodha and Samäsokti 
called by the name Sankara. — 


The works on rhetorics mention a number of varieties of 
Anupräsa, Alliteration such as Chekänupräsa, Single Allitera-. 
tion, Vrttyanupräsa, Harmonious Alliteration, Srutyanupràsa, 
Melodious Alliteration, Antyanuprüsa, Final Alliteration and 
Lätänupräsa, the examples of all of which are to be met with 
in the inscriptions. 


Chekänupräsa is found in : 

rajatim rajato labdhva 

karayitva py atisthipat.? 

Vrttyanupräsa is found in: 

(i) namadhvam haradehärddha- 
harinitı himavatsut am? 

(i) bhübhujo bhürayo 'bhüvam 
bhütabhütivibhüsanah“ 


(ili) bhübh rdbhavanvayabhava 

1, Wat Thipedi Inscription of Isanavarman II, verse 7 

2. Phnom Phra Vihar Inscription of Bhavavarman, verse 5. 
3. Ayutthaya Inscription, verse 2, 

4. ibid, verse 3. 
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bhuvi را‎ 
(iv) jagajijayo 'sau janayaj janesa 2 
(V) nitah Siro ’ripatiräsisirassu sadyalı? 
(vi) bhasvannabhasvanm rgavannabhassut 
` (vii) namohganänganirbhahga- 
sañgine ’pi viragine 
anganäpaghanälinga- 
linarddhangaya sambhave.5 
“+ (viii) bodhadhvaddhvantasamrodhavinirdhütaprajadhiye 
dhväntadhvadvedanädarddhimedhase vedhase namah.® 
Srutyanupsisa is found in: : 
(i) tejasvi tejo jayi viksya tejo” 
(ii astcchrisiryyavarmmahvayadharanidharo 
bhüdharair arccitähghrih® 
Antyänupräsa is met with in : 
tamgurjjanadhipatina 
Sambükesvarasünuna? 
Lätänupräsa is found in : j 
avakravakrakramamandalardhi!? 
Yamaka, Rhyme is found in : 
(i) hiranyagarbhandahiranyabnanda™ 
(ii) yassrimahendravarmmeti 
mahendra iva visrutah™ 


Old Panom Rung Inscription, Face 1. verse 8. 
ibid., Face 1, verse 5. 
. ibid., Face 3, verse 6. 
. Suan Phak Kard Palace Inscription, Bangkok, verse 2. 
5-6. Wat Thipedi Inscription of Tsanavarman II, verse 1 & 2. 
7. Suan Phak Kard Palace Inscription, Bangkok, verse 4. 
8. Inscription on the Stone Palace in Pimai, verse 3. 
9. Inscription on the Base of the Standing Buddha Image 
Lopburi Province. 
10 Suan Phak Kard Palace Inscription, Face 1, verse 3. 
11. Old Panom Rung Inscription, Face 1, verse 2. 


12. Inscription of Ban Sa Chaeng. 
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(iii) Braikanlohgsadhusantana- 
santanakaphalodayah' 


(iv) yas tyaktajadasañgo ’pi 
sañgopitav rsapriyali? 


Now a word about the Janguage in the inscriptions. 
Though composed generally in classical Sanskrit, they do have 
some aberrations here and there. At places they contain rather 
unfamiliar, even grammatically indefensible expressions, In 
the Suan Phak Kard Palace Inscription the poet in the very 
mañgala $loka uses the word unmanaya : $ivo jayaty unmanayai- 
kadhamé, victorious is Siva sharing the body with unmana: 
Evidently what he means by unnaná is Uma but then unmana 
in the sense of Umä is not to be found in literature. 


Similarly not to be met with in literature is the word 
Smara for Siva, a name supposed to have been given to him by 
his consort Umi according to one of the inscriptions.? Among 
the rather uncommon words may also be mentioned the word 
Vrsapriya for Siva. Evidently a made-up word, it means liter- 
ally one who loves a bull which in his case is Nandi! 


The Suan Phak Kard Palace Inscription, Bangkok instead 
of using words süryamandala and candramandala uses the 
expression avakravakrakramamandala® which literally means the 
planets that do not have retrograde movement. 


à ‚Mandana means pleasure, joy, butthe composer of an 
Inscription seems to use it in the sense of praise: vinitabhisa- 
krtamandanena.® 


1 In the Wat Hau Vieng Inscription the word ghanasasana 
is used in the sense of the teachings of the Buddha : srimacchri- 


LLLI ERRORS 
dines Sralau Inscription of Harsavarmman III, verse 11. 
ibid. 
Inscription in Dop Siem Prasad, Aranyaprathet, Lines 8-9. 
Prasad Sralau Inscription of Harsavarmman III, verse 11. 


Suan Phak Kard Palace Inscription, Bangkok, verse 3. 
6. ibid, verse 8. . ی‎ ont xt 


1. 
2 
3. 
4. 
5. 
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ghanasdsanagryasubhadan yas tamraliigesvarah. The neuter in 
Subhada is a big riddle. 


More interesting from the linguistic point of view are 
such expressions as pelavapallavagre? going with ramye girau in 
the Old Panom Rung Inscription. According to traditional 
Sanskrit construction it should have been pelavdgrapallave 
with tender young leaves. Tae adjective is put here after the 
substantive, a characteristic common to Thai. 


The above oddities are luckily few and far between- The 
inscriptions are generally otherwise composed in highly fluent 
poetic style. They form a very valuable literature in Sanskrit of 
Thailand and are a standing testimony to the powerful in- 
fluence that Sanskrit once excercised in that part of the world. 


1. Hau Vieng Inscription, Chaiya, verse i. 
2. New Panom Rung Inscription, Face 2, Line 18. 
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THE RAMAYANA IN THAILAND 


The two national epics of India, the Rämäyana and the 
Mahabhirata, particularly the former, have excersized powerful 
influence on Thai life. The Ramäyana, called the Ramakien is 
woven inextricably into the Thai social fabric. The inimitable 
song of Välmiki, the immortal bard, is sung in many forms and 
varieties in different parts of Asia including Thailand. Ifthere 
is any truly Asian epic, it is the Rámayana which was fittingly 
described by Michelet, the French historian, as “a great poem, 
as vast as the Indian ocean, a book of divine harmony”. “A 
serene peace reigns in it," further says he, “in the midst of 
conflict, an infinite sweetness, a boundless fraternity which 
spreads over all living beings, an ocean of love, of pity, of 
clemency.”* Every country of Southeast Asia has contributed 
something to it, reshaped it, adapted it to its situations and 
traditions and adopted it as its own. Religion has been no bar 
to its prevalence, predominantly Muslim populations in coun- 
tries like Indonesia still enjoying its nightlong performances. 


The Ramayana in Literature : 

A peculiarity of the Rämäyanic literature of Thailand is 
that the word Ramayana is not known to it. Equally unknown 
is its creator, the poet Valmiki. The nameof the Ramayana 
that the Thais are familiar with is Ramakien, a changed form 
Sanskrit Ramakirti according to some or of Sanskrit Rama- 
khyana according to others. It was not until the reign of 
king Räma VI of the present ruling dynasty who gave a scholar- 
ly exposition of the originof the Rämakirti that the Thais 
came to know of the Ramayana and its author Välmiki,, 





1. Nehru, Jawaharlal, Discovery of India, The Signet Press, 
Calcutta, Second Edition, August 1946, p. 81. 
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particularly the learned among them who took interest in 
Thai classics. As regards the people in general, they are 
still blissfully ignorant of the original name of the epic and 
its creator. : 


The Rämäyanic influence on the culture of Thailand has 
found expression in three distinct forms, i.e., in literature, in 
dramatics and in painting and sculpture. Although the introduc- 
tion of the Ramayana into Thailand can be traced back to 


‘a date as early as the 13th Cen. A.D. it is nevertheless, not 


until the beginning of the Ratnakosindra period (about 1781 


"A.D.) that the glory of Rama came to be expressed in beauti- 
‘ful epic poems. The influence of the Ramayana in those early 
. centuries is noticeable in the names of kings and nobles and 


in literary excerpts. The honour of being the first poet of the 


_ Ramakirti belongs to Taksin, the Great, the king of Thonburi 


who put in verse some events of the great epic which are still 
extant. The credit of giving a comprehensive account for the 
first time of the Rama story, however, goes to king Rama I, 
(1782-1880) the founder of the present ruling dynasty. He 
produced a voluminous work of some ten thousand stanzas 
covering all the incidents from the origin of Rama’s dynasty to 
the story of his two sons. King Rama II (1809-1829 A.D.), 


, his son and successor, gave the story the form of a drama, a 


much shorter version than that of King Räma I and consequ- 
ently easy to put on stage, that began to be played as a mask 
which with its gaudy dresses of the actors and the actresses, the 
rhythmic movement of their delicate form and the sweet 
melody of its catching music still has great appeal to the 


People and is considered by them as the best Thai dramatic 
poetry, 


It may be pointed out here that the first literature pro- 
ed ir the mask dates back to the Ayuthaya period (1349- 
.D.. But like so many Rämäyanic plays the poet 


du 
16 
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depended on some solitary events of the Ramaya;a and showed 
‚no evidence of continuity such as we find in the later work of 
‚King Ráma IL. 


But long before the work began to be staged, there was 
in voguc in Thailand a certain kind of play known as Hnang 
° meaning hide or skin in which all Rämäyanic figures were cut 
out of hide, painted in their characteristic colour—every Rämä- 
yanic character possesses a distinctive colour of his own, 
Räma is green, Laksmana is golden, Hanumän is purple, 
Rävana is dark and so on. When staged they were very similar 
to marionettes but their movements instead of being controlled 
by a string were controlled by hands. The Hnang is generally 
played in festivals at night. It may be mentiond here in 
passing, that the Hnang in Thailand was introduced from Java 
and is an adaptation of the Sanskrit Chäyänätaka. 


When the origin of something is totally forgotten, it 
comes to be accepted as indigenous. The:same thing happened 
in case of the Ramayana. It became Ramakien in Thailand. 
To quote Mr. Manich Jumsai, the well-known Thai 
authority on the .Ramakien : ‘The Thai version was adapted to 
Thai sentiments and colouring and portrays the customs, beliefs, 
politeness and gallantry of Thai ways of life...... True, the story 
is Indian but the clothes that they now wear are Thai of former 
days. The story isso made and adapted to Thai character 
that no Thai thinks of it as a thing originated from foreign 
origin. It so depicts Thai ways of life and sentiments that it 
has become a true masterpiece of Thai literature.” The epic 
is now an inseparable part of Thai life. Itis impossible to 
convince an average Thai that the incidents connected with the 
Rama story did not take place in Thailand. In his web 
of imagination which he thinks to be a reality, he takes them 
to have taken place in his own country. He associates a number 

. of places in it with that. Take the case of Lopburi, for instance. 
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Once an important seat of Khmer power, in ‘the north of 
Thailand, it is associated by popular imagination with a nuraber 
“of Ramayana episodes, a few more interesting of which may 
well be recounted here. After the victory over Rävana, Räma 
decided to reward all those of his allies who had helped him. 
He assigned the kingdom of Lankä.to Vibhisana, that of 
Kiskindhä to Sugriva, that of Patala to: Jambavat, that: of 
Buriram to Guha and so on. Last came the turn of Hanuman. 
Which territory could. be - given to him, thought Räma. An 
«idea struck him. He told Hanuman that he would shoot.an 
arrow. Hanuman should follow. it. Whatever place the arrow 
‚falls on would be, his. Hanumän did as he was asked 
to. The arrow fell. at Lopburi., As per Räma’s word that 
was to be his (Hanumän’s) territory. But then it was uneven 
at that time, It had to be made fit for habitation first. 
Hanumän achieved this by levelling it with his tail. He then 
approached Visvakarma who laid a city for him there. It was 
‚over this that Hanumän began to rule. Incidentally the story 
. has it that the entire land was burnt and reduced to chalk with 
the impact of the fall of the arrow and the particular patch 
“where it dropped became green, The local ‘people took it as 
* highly sacred and began to remove therefrom the small green 
* chips till the government intervened and put barricades at the 
` patch including it among the protected monuments. Interesting- 
ly, the Lopburi area abounds in chalk which forms its principal 
„export. Further, it is said that when Laksmana was struck 
with Kumbhakarna's arrow Rama asked Hanumän to bring a 
herb called Sapphaya, the Thai word for Safijivani from the 
Chayanad Province, It being the time of the night, the great 
monkey could not identify it, He took up the whole mountain 
and flew past Lopburi which was on fire at that time. In the 
light of the fire he identified the herb and dropped the moun- 
tain. The place where he did so isat a distance of some 10 
kms. from Lopburi andis called in Thai Khao Samo Khon 


*. H fof . 
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. which means EE dropped the AS 1 


It is due to the complete owning of the Rama ERI the 
Ramakien or the Ramakirti by the Thais, that the names of the 
characters have come to differ from the original. A close 
look at the Ramakien shows that with regard to. the 
names of the places and personalities three distinct systems are 
inevidence. First, original names are preserved intact, e.g., 
. Ráma, Hanuman and so on. ` Second, names entirely different 
from those in the original are used, e.g., Kucci for:Mantharä, 
a derivative, in all probability, of Sanskrit Kubji or Kubja, 
Sváha for Añjana, Kalläcanä for Ahalya, Kakandsura for 
. Tädakä, Khukhan for Guha, Mongkut for Kusa and Vajmrga 


1. A little different version of the story is found in the 
Ramakien. The victory over Rävana brought a large area 
under.Räma’s rule. He decided to divide it among his 
loyal allies who had stood by him through thick and thin. 
He made Vibhisana, the ruler of Lanka, Sugriva; Guha 
and Hanumän that of Kiskindhä, Buriram and Ayuthaya, 
respectively and so on and so forth. Of all these. it was 

` Hanuman who found it hard to rule . over his new 
country. Its lawful heirs being the descendants of 
Näräyana, as soon as Hanumän occupied the throne he 
' felt a burning sensation all over his body, and the 
guards appeared to him to beso many javalines out to 
pierce his eyes. He at this left his throne and offered 
ittothe rightful owners. Räma then thought another 
way out to reward Hanuman. He shot an arrow and 
asked Hanumän to follow it. The arrow fell on a: nine- 
peaked mountain reducing it to dust. Hanuman levelled 
it with his tail and raised a city wall, Rama asked 
Vi$vakarmä to lay a city on it which he did. It was. given 
the name Nabapuri and Hanuman was made its ruler. 
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for Välmiki. Third, a modified. form of the original name:is 
used, e.g., Satrud for Satrughna, Kuperan for Kubera. One 
of the causes for such changes: and: »modifications':may. be the 
Phonetic peculiarities of the Thai language, thie vowel'a Occurilig 
in between two.consonants.in it is deleted leading to-their- con. 
junction while the one coming at: the endi.of the word:is made 
silent.as in Bengali. Thus''garuda is. pronounced: in. Thai "as 
khrut. Moreover, being fundamentally a monosyllabic langu- 
age, with an inclination: to.:stick: to, the: sound: of the word 
rather-than the correct, spelling, : Thai: adopts:a modified form 
of a word with a part: of; it: unpronouncedi Thus Laksmana 
is written as. Laksmana: but. Pronounced as Lak retaining the 
Sound of the first syllable; only and :deleting’all others. "The 
same thing has happened with Pulastya, Vibhisana, Vidyujjiha 
and Mandodari, etc., which are pronounced in Thai as Lastian, 
Bibhek, Chiuha and Mando, respectively: Bha is pronounced 
in Thai as pha. So. Bharata becomes Phrot. Ravana is no- 
where called. as such.: ‘He in the Ramakien is Totsakan, Sans- 
krit: Dasakantha’ There: are certain.names which Have only 
minor variations, e.g., Sida, Sanskrit: Sita, Sukrip, Sanskrit 
Sugriva, Phali, Sanskrit: Vali, Intharachit, Sanskrit Indrajit, 
Kumphakan, Sanskrit Kumbhakarja ‘and so on. “It may be 
“mentioned here incidentally that’ some of the modified names 
do not go well with the Thai phonetic’ system. Though many 
Thai works refer to the god of wealth as Kuvera, in Ramakien 
he is invariably referred to as Kuperan which is the Tamil 
. form and may easily be recognized as a remnant of Tamil 


influence. The same may be said of Guha which in Thai 
becomes Khukhan. While 


TS.with. no corresponding ones in 


the Valmiki Ramayana. Such for instance, are :۰ Benchakäi, 


Maiyarab, Malivaggabrahma, ‘Suvannamaccha, Macchanu, 
Mahipal; Debäsura and Unaraj, ^ ۱ 
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„Rämäyana Story :, \ ; iy 
1e Now, a word about the ‘story: of: the Thai Ramayana 
` Unlike the Valmiki Ramayana which is divided: into-Kändası 2 
is one continuous whole. It has no sub-divisions, even: where:it 
isin the form ofa dramatic poem, of acts.or-scenes. ‘For 
purposes of analysis the Ramakien story is divided into three 
‘parts. The first part describes the creation of all' beings, human, 
"demoniac and simian. It begins with the third'incarnation of 
Narayana. The story goes on to describe the birth of king 
"Anomatan, th* founder of the dynasty of Ayodhyä, who was 
succeeded by his son Ajapäl who in turn was followed by his 
"son Dasaratha, father of: Rama. Next is described the birth of 
Räma, his brothers and Sitä. Then is taken up for description 
the origin of the demons, their kingdoms, their families, 
their conflicts which. is followed by the description, of. the 
‚creation of Lanka, the birth, of Rávana and, his marriage with 
Mandodari and. the birth, of the simian characters. In. the 
Valmiki Ramäyana while the birth of the human and, simian 
"characters is described in the Bälakända, the. birth. of th 
demons is described in the Uttarakända. ji 


; After describing the origin of the different characters the 
Ramakien starts to unfold the main story, the sending away, of 
‘Rama and Laksmana to forest to save the Rsis from the 
trouble caused. by the crow-demon Tädakä, the marriage, of 
Rama and Sita, Räma’s banishment, Bharata's going to. him 

, and meeting him in the forest, Räma’s meeting with Sabari 
and, Agastya, his encounters with Surpanakhä and other 
demons, Sita’s abduction, Räma’s meeting with Hanumán 
and Sugriva and the killing by him of Valin. 


The second part deals with the preparations for the battle 

with Ravana, Hanumän’s visit to Lanka and his exploits therein, 
„the building of the causeway to Lanka, Vibhisana’s, joining 
Rama, the Benchakái episode (a new episode), Rama's encounter 
with Maiyaräb (a new episode), the fight with Kumbhakarna 
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and his defeat, Laksmana's battle with Indrajit and the latter’s 
death,the fight between Räma and Räyana, the episode of 

Mälivaggabrahmä (a.new episode), Rävana’s meditation, his 
‘death at the hands of Rima -and the handing over by Rama 
- of the throne of Lanka to Vibhisana. 


The third part of the. Ramakien describes the quelling of 
an insurrection in Lanka by Rama’s brothers, the banishment 
of Sita, the birth of her two sons, Räma’s fight. with his sons 
(a new episode), Räma’s attempt to win Sitä back and the 

‘intervention of the gods to bring about reconciliation . of the 
` estranged couple, The story of the Rämakien does not stop here. 
۰ It goes on to describe the exploits of Räma’s sons. 


The story in the Ramakien differs from that of the Valmiki 
Ramayana in two respects. One, some altogether new episodes 
are introduced in it which do not figure in the original narrative. 
Two, even where the incidents described are the same, there is 
difference in detail, major or minor. Since it is.not necessary 

. that the Thai narrative should be based on that of: Valmiki 
alone, this difference is inevitable. Grafting on a foreign ‘soil 
also contributes to it. The local elements do creep in when 

` something from outside is brought in. This is most noticeable 
in the case of Hanuman, the celibate monkey god: of Valmiki, 

` who turns in the Rämakien into a romantic hero making love 

with any pretty lady he comes into contact with, marrying her 

' and begetting sons thereon. Ráma's bhakta he i is, but not to 

the extent of self-denial. Recepient of the: material ۰ reward 

; from Rāma for the services rendered to him; he accepts the 

Kingdom of Lopburi. 


Unless the story of the Rämakien is known, it will not 





k For the material for pp. 47-8 and 54-7 the author is in- 


060660 tothe work of Santosh N. Desai: Hinduism in 
a Life. 
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be possible to üppreciale fully the points of difference between 

' the narratives in the Ramakien and in the Valmiki Ramûyaıidı 
Full books on this have been written in English by at least 
three scholars, Mr. M. L. Manich Jumsai, Mr. J. M. Cadet 
who has primarily based himself on the bas reliefs of Wat 
Phra Jetubon and Swami Satyanand Puri, an emissary of 
Tagore in Thailand who spent long years carrying out a: 
thorough study of Thai history and culture and by far the 
most knowledgeable of the Indian immigrants to that country. : 
Valmiki’s story being all too well known, an attempt will be 
made hereunder to put the spotlight only on such of the 
episodes as are entirely new to the Välmiki’s narrative or 
those which differ materially from it. First we take up the 
new episodes. ۱ 


The episode of Anomatan : 


It is said that in times of yore a demon of miraculous 
powers of the name of Hirantayaksa lived on the mountain 
Cakraväla. He oppressed the gods who approached Isvara 
for succour. Näräyana at the behest of Isvara fought with 
him and killed him. On coming back to his abode of milk- 
ocean he saw a lotus on it anda beautiful child encased in its 
petals. Näräyana forayad to Krailäsa to dedicate it 0 ۶ 
according to whose injunction, it named Anomatan, was to be 
the.first king of the world. Jambudvipa was chosen for his 
rule. His capital was Ayodhya which was Jaid for him by 
Indra at the behest of lévara and was named on the first 
letters of the four Rsis he (Indra) met on the way. 


The episode of Benchakai : 


Ravana ordered Benchakai, a demoness, to assume the . 
form of Sita, feign dead and float down the river near Rüma's 
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camp with the‘intention to dupe Rama into believing that his 
beloved wife was no more. The ruse sücceeded for a while. 
Rama going to the river to take his morning bath noticed the 
corpse and recognizing that to be that'of Sita fell into deep 
thourning. So did Laksmana who came there along with 
Hanuman.” The latter refused to accept that Sita was dead. 
To test as to whether it was'à corpse or not, he put it on 
lighted pyre. Shrieking Benchakäi leapt into the sky in her: 
true“ form only to be dragged to the earth by Hanuman: 
Whipped by Sugriva she revealed her identity. Coming to’ 


know that she was Vibhisana’s daughter Raima forgave her in: 


spite'of the-former asking him to kill her and ordered ‘Hanuman: 
to:$eeher off to Laükà. While escorting her the.gallant 
monkey made love to her who later bore him. a son called: 
Asuraphad. 


The episodes of the quarrel between Nilaphat or Nila and 
Hanuman and of Suvannamaccha : 


ER -To reach Lanka it was necessary to build a causeway. 
The monkeys gathered round both the heroes, Nilaphat or 
Nila and Hanumän and the mighty work of laying a bridge 
0۷۵۲ the ocean began. Nila and Hanuman had settled bet- 
ween “themselves the work to be done by each, Thus’ 
Hanuman was to set in position the stones that Nila would: 
pass on to him. Now, Nila nursed a grievance against 
Hanuman on account of the bad treatment he thought he had’ 
meted to: his uncle Jamba. Taking the present one as the: 
right opportunity to take revenge he became overfast with the; 
handing over of the stones which Hanuman with all his effiici- 
ency could not set in time. After some time the order of 
duties was reversed, In order to teach Nila a lesson, Hanuman 
tied a stone each to his hair and began passing the stones onto’ 
Nila, much .to his discomsfiture. A quarrel ensued between 
ae the two then. At:being an act of indiscipline and a bad'example; 


'CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by eGangotri 


un nn nn nn nn میت هه‎ nn nn 


The:Ramayaga in Thailand ` ` : 63° 


to the rest of the army, Räma-decided to punish both. Nila he 
sent to Kiskindhä to act as Sugriva's regent and to arrange for 
the supply of provisions to the army. Hanuman was charged 
with the completion of ‘the causeway ‘within seven days. The 
great monkey acted with speed. Stone after stone came to 
be hurled into the sea. The tumultuous noise of the whole 
operation reached Ravana's ears who getting restless sent his 
mermaid daughter ‚Suvanpamacchä 10 „obstruct it. Suvanna- 
macchä.set about with.her host to remove the rocks from their 
positions. Hanumán was surprised to find the rocks vanishing 
He dived into the sea and "saw Suyannamacchä and thousands 
of the fish at work to remove the rocks. Hanuman looked 
at the pretty mermaid and fell into love with her. She also 
résponded to his love. The ‘result was that before Suvanna- 
macchü returned to her father she had become a mother to 
Hanumän’s son Macchinu whom she discharged from her 
womb and left on the’seashore for fear of her father. 


The episode of Maiyarab `: 

Rävana invited his friend, the invincible Pätäla king 
Maiyaräb to assist him in killing Räma. Maiyaräb went to 
Ráma's camp and with the help of a sleeping powder made 
all his companions sleep. He kidnapped unconscious Rima 
to Patala and thought of putting him into boiling water.. 
After waking up everybody looked for Rima. ~Vibhisana 
applied his mind: to the problem and: came to know that it 
was the work of Maiyaräb. He asked Hanuman to go to 
Pätälato rescue Rama. Hanumän met with many obstacles ` 
on the way, an elephant, a fiery mountain, a swarm of mos- 
quitoes. He overcame them one by ‚one. and was finally able 
to-;reach Patala, find out Rama with «the help of his son 
Machänu, -a: mermonkey-born of a mermaid Suvannamacchä 
«vhom:Maiyaráb - shad adopted as «his. ¿son.. Hanuman gave a 
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fight to Maiyarab, killed him and brought: Rama back to his 
camp. : E i 


The episode. of the judgment: of Malivaggabrahma : 


extremely worried and’ thought of some way to get rid of 
Rama. One way was to persuade his grandfather Mälivagga- 

brahmä or Mälivaräja Brahma, the lofd of gods, Gandharvas‘ 

Nagas and other supernatural beings, the .Brahmä of unfailing 
words to pronounce a curse on Rama. Da$akantha sent for 
him through the demons Nanyavik and Väyuvek and requested 
him to ‘pronounce his judgment on his dispute with Rama who 


had invaded his country. , 


To look impartial Mälivaggabrahmä descended along 
with his host of gods neither in the Ráma's camp nor in Lanka 
but inthe battlefield which according to him belonged to 
neither of the disputants. DaSakantha placed his charge of the 
invasion of his country by Räma before him. Just as he was, 
he would not pronounce his , judgment unless the gods witnes- 
sedthe trial and Räma was givena chance to reply to the 
accusation. He also wanted to listen to Sitä who was brought 
into his presence in the company of the monkeys and the 
demons. On her evidence and on that of the gods Mälivagga 
brahma found DaSakantha guilty and cursed him to death 


by Räma’s weapon. With this Dasakantha's plan got totally 
reo: : 


The oe of Ravana's soul : 


It is at more than one place in the Ramakien that the soul 
_ being kept separately from the body is mentioned. "Unless it is 
destroyed first, a person cannot be killed, as per its version; 
The same thing happens also jn the case of Ravana. When tlie 
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great fight between Räma and Rävana took place Rävana 
remained immune to all the weapons of the former who novel 
unusual valour, Rävana’s arms and heads were all cut one by 
one to grow and join again. Vibhisana knew that it would go 
on like this unless Ravana’s soul kept in a receptacle with 
Goputra, the latter's preceptor in his Aérama was crushed first. 
Hanuman offered to do the job cautioning Rima, inter alia, 
that in accomplishing it he might have to use many tricks and 
- that he should not doubt his integrity. . Together with Angada 
. he left for Goputra's Asrama. He met the Rsi, a simpleton 
. at that, and told him that he had been illused by Rama and 
that he would like to desert: him and join Rávana' who knew 
.. how to treat his allies best but on his own was afraid of going 
to him lest his very sight should enrage him and provoke him 
to finish him off and was requesting him (Goputra) to take 
them to Rävana’s presence to putina word on his behalf and 
on behalf of his companion to him (Ravana). At Hanumän’s 
caution that Rama might steal away the receptacle, the Rsi 
took it along with him. At the city gate came up a difficulty, 
If the receptacle was taken in, the soul would immediately 
fly to Ravana to meet him, At Hanumin’s suggestion, it 
was decided to leave the receptacle with Angada. Hanuman 
and Goputra entered Lanka, After a while Hanuman on the 
pretext of giving instructions to Angada with regard to saving 
himself from the demons who might mistake him for an 
` enemy, came back to him, created with his miraculous power 
a replica of the soul and put it in the receptacle in place of 
the original one which the latter (Angada) at his behest 
` buried beneath the sea: shore. Rävana’s soul having been 
: buried, there was no obstacle left for Rama in killing Ravana. 
In the fight that ensued the former finished off the latter. 
soe. 2 
The episode of Mahipal Debasura : 
After the death of Ravana, his friend Mahipal Debasura, 
.; king of Chakraväla, came to visit him, ignorant of what had 
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kappencd to him. Coming to know, of his death on arrival 
ke became furious and. besieged the city of Lanka. Vibhiasga 
who was then occupying the throne under the name Dasaigri- 
vangsh did not possess the miraculous powers of Ravana!’ It 
was Lecause of this that it was arranged by Réma when he 
enthroned him that he would send every week an arrow 
to him and if he felt that anything was going wrong, he should 
attach a note to it. When the city was. beseiged, Vibhisana 
attached a note to the arrow which Rama saw and deputed 
Hanumin who was then ruling over the city of Nabapurr under 
his new name of Phya Anujit to help Vibl’sana. Hanuman 
fought Mahipal Debasura and tore him into two.“ ‘Much to 
his amazement the portions united. At last at Vibhisana’s 
behest he tore open his (Debasura's) chest and the latter fell 
dead. 


The episode of the insurrection in Laika : 


When Mandodari became one of Vibhisana's queens, she 
was in the family way. She in course of time give birth to 
a son. Coming of age and coming to know from his governor 
Varanisura as to what had happened to his father Rávana, he, 
named Bainasurivangsh, was sceething with the feeling of 
taking revenge. He went to king Chakravartt, the ruler of 
Malivan, a friend of his father who trok him for his own 
son, invaded Lankä and put Vibhisana behind the bars. 
Hanumän and his son Asuraphad came to Kiskindhä, made 
all arrangements for the army and procceded to Ayodhyä 
where Bharata and Satrughna joined them They, all’ of 
them, with their armies marched to Lanka, In the battle Baina- 
surivangsh was killed and Vibhisana set free. 


Minor Differences between the Thai Römäyana and the Valmiki 
_ Ramayana : 1 


Having spoken of the new episodes that have been 
| introduced into the. Thai Römäyuna, itwill.be pertinent to 
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analyse the Thai Räma story from the point of view of 
variations in it fromthe Rämä story of Välmiki. There are 
incidents in it such as the birth of Ravana, Välin’s fight with 
Mäyävin, Räma’s birth, his encounter 'with Tädakä, his 
' marriage with Sita, the Parasuráma episode, Räma’s exile 
and the part played init by Mantharä, Dasaratha's fight with 
Sambara and the part played in it by Kaikeyi, Räma’s contact 
with Guha, his encounter with Virädha, Sirpanakha’s overtures 
to Rima and Laksmana, Sitä’s abduction and Jatäyu’s fight 
with Ravana which have some differences though not very 
big with Välmiki’s treatment of them. 


These differences could be illustrated by taking up a few 
of the above instances. Let us first take up the incident of 
the birth of Ravana and then other incidents. In both the 
Thai Rämäyana and the Valmiki Ramayana, Ravana and 
Kuvera are said to have a common father though the names 
differ in both. Inthe Thai Ramayana he is called Lastian, 
Sanskrit Pulastya and in the Valmiki Ramayana ۰ 
Same is the case with Ravana’s mother. In the Thai Ramäyana 
she is called Rajata and inthe Valmiki Ramayana Kaikasi. 
Rajata has no connection with Sumälin mentioned as the 
father of Kaikasi in the Valmiki Ramayana. 


In the Välin’s fight with the bull Mäyävin, {he story is 
common in both the Rämäyanas, the Thai and the Välmiki, 


upto the point where Sugriva is placed at the entrance of a 
cave wherein the fight takes place. The Thai Ramayana gives 


a slightly different turn to the story when it introduces the 
element of rain. Valin had conveyed it to Sugriva that if he 
saw lighter blood coming out of the cave he should take it 
that it was his (Välin’s) and that he had been killed by 
Mayavin. If instead, he saw thicker biood in its place, he 
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should conclude that Mäyävin had been killed. Now rain 
- played havoc with the scheme. On account of it Mäyävin’s 
blood became lighter. Seeing it coming out Sugriva thought 
that it was Valin who had been killed. To prevent Mäyävin’s 
exit, he blocked the cave and left. Valin after finishing off 
Mayavin found it hard to come out and was very angry with 
Sugriva. 


In the description of the birth of Rama the Thai Rama- 
yapa does not give the name of the sacrifice which Dasaratha 
performs for begetting sons unlike the Valmiki Ramayana 
which mentions it as Putresti. Again, the Rsi who assists in 
the performance of the sacrifice is Kalaikoli in the Thai 
Ramiyana while he is Rsyasriga inthe Valmiki Rämäyana, 
Further, the devine food is rice balls in the Thai Ramayana 
while it is Payasa in the Valmiki Ramayana. 


As for the incident of Räma’s marriage with Sita, the 
Thai Ramayana says that she (Sitä) has a look at Rama from 
the balcony, who is shown ‘conscious of it. The Valmiki 
Ramayana has nothing of it. 


Major differences between the Thai Ramayana and the Valmiki 
Ramäyana : 

The variations inthe Thai Ramayana from the Valmiki 
Ramayana are quite substantial with regard to certain incidents, 
such as the account of the birth of Valin, Sugriva, Hanuman 
and Angada, Räma’s meeting with Hanuman, Hanuman’s 
departure to Lanka, his meeting with Sampati and Ravana, 
the building of the causeway to Lanka, Angada’s meeting 
with Ravana, the order, the account and the frequency of the 
battles, Räma’s return to Ayodhya, the distribution of awards, 


banishment of SItä, the birth of her two sons and the reconci- 
| _liation of Rama and Sita, 
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We take up only a few here by way of illustration. 
The incident of the banishment of Sita the two versions 
describe quite differently. In the Thai Ramayana Adul, a 
demoness, the daughter of $ürpanakhä, the lady disfigured 
by Laksmana, working as a palace maid with a view to 
wreaking vengeance on Rama and Sitä for the wrong done 
to her mother entices Sita to draw a picture of Rävana which 
Rima happens to see and which makes him suspicious of 
her fidelity. He assigns Laksmana the task of killing her. 
He on his orders takes her to the forest but lacks the will to 
commit the ghastly act. He leaves her and brings to Rama 
the heart of a deer asa proof positive for the carrying out 
of the assignment. Sita continues to live in the forest. Rama 
remains for long unaware of the fact that she is alive. In the 
Valmiki Ramayana Rama banishes Sita for fear of public 
censure, Laksmana takes her to the forest but does not 
leave her alone. He tells her about the Äsrama of Valmiki 
nearby. 


The Thai Ramayana shows Sitá to be very angry with 
Rima for the wrong done to her while it depicts Rama as 


1. Dr. Laxmi Narain Dubey of the Hindi Department of 
the University of Sagar told the writer of these lines in 
private conversation of a very interesting parallel of the 
incident in a Bundelkhandi folk song. After Rävana 
had been vanquished and Sitá reunited with Räma, she 
visited the forest. Her friends coaxed her in order to 
satisfy. their curiosity to draw a portrait of Ravana which 
she did with cowdung. As she had sketched his figure 
upto the waist, there appeared Rama, recognized the 
figure to be that of Ravana, suspected Sitäs fidelity and 
ordered her expulsion. 
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sad and sorrowful in separatio. from her. One day Isvara 
was having an assembly of gods in Mount Krailiisa. He was 
concerned at the fact that Rama who had brought joy and 
happiness to the three worlds by controlling the demons 
should be leading a miserable life. Wanting to attempt a 
reconciliation of the estranged couple he sent for Rima and 
Sita. He noticed Sita’s anger and asked Rama to beg pardon 
of her appealing at the same time to her softer feclings. 
Sita at first did not relent. She could ill afford to be with 
a jealous anda cruel person She had been too badly hurt 
to forget or to forgive. But at lévara's intercession she 
consented at last to accept Rama, ‘Thus were united the 
long-separated husband and wife. 


The account of the birth of Sità's sons differs completely 
in the two versions. In the Thai Ramayana Siti during her 
exile is described as living in the hermitage of the sage 
Vajmrgi, the Välmiki of the Valmiki Ramayana. A son is 
born to her and is named Mongkut. The second son the 
sage Vajmrga created through a mircale. The story has it 
that Sita left one day Mongkut in the care of the Rsi and 
went out to gather fruits and flowers. She came across 
certain monkey mothers. Out of solicitude for them she 
asked them to be careful with their babies lest they fell. The 
monkey mothers retorted that they were certainly better than 
her who had entrusted her son to the care of a Rsi with his 
eyes closed in meditation.. Siti rushed back to the hermitage 
and brought the baby along with her. When the Rsi opencd 
his eyes after meditation, he, not finding the baby around, 
Created another one by his miraculous ‚power. When Sita 
came back, the Rsi told her everything and said that «the new 
baby created by him would be Mongkut’s playmate. He 
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gave it the name Lava." 


In the Valmiki - Ramayana Siti is described to give birth 
to two sons who are Kusa and Lava, respectively. 


AAA 
|. Interestingly enough, the Anandar'mäyana has much the 
same version of the «birth of Sitä’s sons as the Thai 
Räiniyana. In its Janmakända Section (Canto 4, verses 
21-86). It mentions that Sitä had only one son Ku'a, so 
named by Välmiki because of the sprinkling of the 
holy water on him with the Kua grass. Rima 
himself. came at -his birth at night by his aerial 
car Puspaka, performed the birth rites with the Lelp 
of -a small number of Brahmins, gave all types of 
gifts and left with the instruction that in no case 
should the news of his visit to the hermitage of Valmiki 


were:to be given out. While in the hermitage he was 
joined by his parents-in-law Janaka and Sumedhä who 


stayed oa even after his departure. One day Sitá thought 
of having bath in the river, Her son she left to the care 
of “Valmiki. On her way she saw a mother monkey 
carrying its lifter of five on its person. This made her 
compare herself with it. She thought that it, even though 
an animal, was carrying all its litter on her while, she, a 
human being had left her only child back in the hermi- 
tage." Cursing her indiscretion, she retraced her steps 
back tothe hermitage. As it happened, Valmiki hid 
gonc'out at that time to make water while the other 
Brahmachärins were away for some other work. Sitä 
picked up the young one and went out. When Valmiki 
oncoming back did not find the child he got scared of 
the possible curse of Siti and created a double of him. . 


He told Sita of everything when she came back after 
: Contd... 


AA A 
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The Valmiki incident of Sitä’s being entombed in the- 


earth is described differently in the Thai Ramdyaya. Though 





bath with her son to find another one in the hermitage. 


He offered it to her who accepted it as her son. He 
gave it the name Lava created as he was by the latter by 
Lavas; wool, or quails. Both the young ones grew 
„together as brothers in the hermitage. 


The Kathasaritsagara version (IX, 86-93) slightly differs 
from the above and the Ramakien (Thai Ramäyana). 
Sita took Lava one morning along with her when she 
went out for bath. Valmiki thought that it might have 
been carried away by a wild animal. He then created the 
like of him with Kuéa grass. When Sita returned with 
Lava, he told her everything. The child created with 

_ Kuga grass was named Kusa by Valmiki. Both the 

. children grew together and received from Sita and 
Valmiki the same affection. 


. It appears that it is the Anandaramayana version which 
migrated to Thailand and came to be accepted there. 

. That could possibly be its source, for it is the only ver- 
sion of its kind in the entire Sanskrit literature which is 
almost the same as the Thai version minus the incident of 

- the solicitude of Sita for the mother monkeys and 
their taunt to her. The other nearest approximation to it 
is the Kathasaritsagara version. The latter differs from 
the Anandaramayana and the Thai versions in that it is 
Lava who is mentioned there as Sitä’s real son while it is 
Kusa who is said there to be Välmiki’s creation. Further, 
“in it Sita takes Lava along with her of her own accord 
and not under the prick of the monkey mothers. Still 


Contd... 
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Räma had himself banished Sitä out of a feeling of jealousy 
and suspicion and ordered her killing he felt lonely without 
her. When he came to know that she was alive he wanted 
that she should be with her. To this she did not agree. She, 
however, came when she was informed that Räma had died. 
But when she found him alive, she was furious and requested 
Mother Earth to take her in. She went thus to 
Patala. Hanuman was sent by Räma to bring her back but 
in vain. She continued to live in Pätäla till her reconciliation 
with Rima was attempted by I$vara. There is difference 
between the two Rämäyanas, the Thai and the Valmiki, in 


another aspect also. It is the new names and the titles that 
are given by Rama to the different allies at the time of 


rewarding them with different kingdoms after the victory over 


Ravana. Thus Vibhisana is given the name Dashagirivangsh 
Bangshabrahmadhiraj Rangsarg, Sugriva the name Phraya 


Vaiyavangsha Mahasuratej Ruangsari, Guha the name Phraya 
Khukhandhipati, Hanumän the name Phraya Anujit and so on. 
Here we see the local tradition asserting its influence. The 
kings on ascending the throne would assume different names 
and titles. This should be so in the case of as of the Ramayana 





further, Valmiki creates Kuga under the feeling that Lava 
had been carried away bya wild animal. It agrees with 
the Anandardmayana and the Thai versions in that it 
accepts Sita as having only one son, the other being creat- 
ed by Väimiki by his miraculous power. It appears that 
there was a story in circulation in India in some period 
which accepted Sita as having had only one son, the other 
having been created by Valmiki to compensate his suppos- 
“ed loss for one reason or the other and it is this which 
might have travelled over to Thailand. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by eGangotri 


۰ 
س سس سیسوس و تسس مس دس تست 1 ا سرت 





74 Sanskrit and Indian Culture in Thailand 


characters also as occupied the thrones. High flown names and 
titles were thus coined ind assigned to them. 


Ramayana in Art 

In dealing with Thai art, it is better to be a little familiar 
with the history of Thailand which is divided broadly i in seven 
periods,.the Dvaravati period, 6thor 7th=-11th Cen. A.D., the 
Srivijaya period in southern Thailand, Sth-13th Cen. A.D., 


the Lopburi period circa, 11th-13th Cen. A.D., the Sukhothai 


period, 13th-14th Cen. A:D., the Ayuthaya period, 17th-18th 
Cen. A.D., the Thonburi ۰ period - 1767-1782 A.D. and the 
Bangkok:period from 1782 todate. Now, so far as the Dvara- 
vati and Srivijaya periods are ‘concerned, no paintings or stone 
Carvings of the scenes from the Ramayana have bsen found 
in-Thäiland. It is in the Lopburi period that the Rama story 
begins to appzar. This was the period when the Khmer influ- 
ence spread from Cambodia to the northeastern, eastern and 
central parts of Thailand. As the Khmers practised Hinduism 
more thaa Buddhism except in the 12th-13th Cen A.D., the 
Hindu religious tradition with a powerful component of Vaisna- 
vism in it became more active at this time. Räma being an 
incarnation of Visnu, his story came to be depicted in stone 
pediments and lintels of the many shrines -built by them in 
different parts\of Thailand: The best instance of the delineation 
of the Rama story. in stone is provided by Prasad Panom Rung, 
the Panom Rung Temple of Thailand. It has on its lintels 
and gables, both inside and outside the sanctuary or on stones 
once forming the part of the structure but now separated from 
it and lying «in the open such: scenes: from the Rámáyaya as 


' the killing of Márica in the dear form; the abduction of Sita 


by Ravana, the presentation of the chopped off head of 
Indrajit to Mandodari,-the chaining of Rama and Lakgmana 
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by the Nägapä$a and the wailing of the monkeys for that 
reason, the fight between Räma and Rävana and the former’s 
truimphant return to Ayodhyä. On a stone now lying in the 
open is depicted the scene of two men looking like hermits 
with their matted hair together with a lady in between. 
The men possibly are Räma and Laksmana and the lady Sita. 
The carving in all likelihood depicts their life in the forest. 


Just.as in the Panom Rung Temple so in the Pimai 
Temple in spite of its having been built for Mahayana Buddh- 
ism in 1108 A.D., many stone pediments and lintels of the 
porches of the main sanctuary, of the southernmost forechamber 
and the gallaries are carved with scenes from the Ramayana. 
The stone lintel on the western side of the forechamber carries a 
scene of Rama and Laksmana in Nägapäsa. Bewailing monkeys 
are shown surrounding him. The lintel underneath the stone 
pediment of the western porch of the main sanctuary depicts 
the scene of the construction of a causeway to Laükà where 
one can see monkeys dumping stones into the ocean that is 
fullof sea animals such as fish, crocodiles and mythical 
acquatic monsters. The northern porch of the main sanctuary 
has on the pediment an unidentified scene from the Ramayana. 
Two scenes are sculptured on the pediment and the lintel of 
the eastern porch of the main sanctuary. The one on the 
pediment might illustrate the descent of Ravana’s grand uncle 
to adjudge the dispute between his grand nephew and 
Rama, a typically Thai insertion as pointed out earlier, 
in Rüma story and the scene on the lintel probably represents 
the episode of the chopping off by Laksmana ofthe nose and 
the ear of Sürpanakhä while Rama and Siti, the latter resting in 
the lap of the former, look on. The lintel on the southern fore- 
chamber in front of the main sanctuary has ascene of a number 


of persons seated in a boat which might represent ۰ 
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return from Lankä by sea after doing away with Ravana. 
Two stone lintels which are probably fall-outs from the galla- 
ries surrounding the main sanctuary appear to be carrying 
scenes most probably from the Ramayana. One of these shows 
two persons, probably Ráma and Sugriva borne on a palanquin 
by monkeys back into the town, presumably after killing by 

the former of Välin, the latter’s brother. "5 


During the Lopburi period small bronze figures of 
Hanumän used as standards on top of wooden poles have been 
found. 


In the Sukhothai period (13th-14th Cen. A.D.) which has 
earned the distinction of being the most beautiful period of 
Thai art very few scenes from the Rámayana have been dis- 
covered in sculpture and painting in spite of the Räma story 
being well-known as evidenced by the presence ofthe “word 
Rama in the name of the third and the well-known king of the 
Sukhothai dynasty Ramakamhaing the Great as also the stone 
inscriptions of the period. 


, -As for the Ayuthaya period (14th-18th Cen. A.D.) which 
was the most glorious period of Thai history, very little of the 
Rama story has survived in sculpture and painting because of 
the loss of the city to the Burmese in 1767 who completely 
burnt it down. The acquaintance with the story in that period, 
however, is testified by the occurrance of the word Rama in the 
official name Ramathibadi I, Sanskrit Rämädhipati, of U 
Thong, who founded Ayuthaya in 1350 A.D. 


Inthe Thonburi (1767-1782) and the Bangkok (1782) 
periods the kings themselves being great scholars of the 
Rämakien, it was but natural that the interest of the monarchy 
in Rama story should come to be reflected in art, particularly 


| painting and sculpture. The best paintings ofthe period are 
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found in Wat Phra Kaeo, popularly known as the Temple of 
the Emerald Buddha. One hundred and seventy-eight in 
number and painted along the galleries going round the 
: Temple, they depict the Rámayana story from the birth of 
Sita to the final war of her two sons with the help of two 
of Räma’s younger brothers. Apart from the mural paintings 
pieces of interest from the Rämäyanic point of view are 
the stone statues of Hanuman and Suvarnamaccha.! These 
can be seen in the northeastern angle of the Ubosoth, Uposatha. 
They probably belong to the reign of the third king of the 
present dynasty. In the reign of the fourth king, there were 
no major sculptures or paintings based on the great epic; 
though he happened to be the author of a dramatic poem on 
one of its episodes himself. Rämäyanic scenes came to appear 
from his time onward as minor arts, a situation that continues 
even to this day. These scenes are found embroidered on fans, 
pillow covers, or found engraved on neillo works such as 
belt heads, cigirette cases or appear on trays or other items of 
crockery and many other kinds of o5jects that serve as great 
attraction for tourists. The other Rämäyanic pieces: of art 


belonging to the period under reference are the basreliefs, * 


as many as one hundred and fifty-two in number, found 


in Wat Phra Jetubon, the Funerary Temple of the present 
ruling dynasty of Thailand, which depicts the central episodes 
of the Rama story. 


e Vihara of Wat Nang Phya 


The mural paintings in th 
the marble panels, as 


in Phitsnulok in northern Thailand and 
many as one hundred and fifty-two, relating the Rama story, 
after king Rama Iéversion of the Ramayana, in clockwise 
direction from Ravana’s abduction of Sita to the pursuit by 





1. Ahalf female and half fish character believed to be 
Ravana’s daughter and a fish mother. 
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Rama; the fight among the demons and the monkeys, till the 
catching of Rävana’s friend Sahasteja by Hanumän. Apart 
from the marble panels, the wooden panels of the Ordination - 
hall of Wat Po referred to above, represent again the episodes 
from the Rámayana. The northern panel of the eastern door 
on the north depictsthe scene of Hanuman breaking the neck 
of Indrajit’s elephant mount when he (Indrajit) disguises him- 
self as Indra and the southern panel depicts the scene of the 


«destruction by Laksmana of the invulnerable ceremony: of 


Indrajit. The northern panel on the southern door on the 
east represents the episode of the fight between Hanumän and 
Sahasteja whereas the southern panel of Hanuman and Virun- 
chanibang. The first panel of the southern door on the West 
shows the scene when Rävana sprinkles ma gical water on the 
corpses of his dead relatives and friends to revive them and 
the second of the death of Ravana himself. The western 
door on the north represents the story of the two sons of 
Rama. The other famous wooden carving connected with the 
Remäyana in Wat Po appears on a pediment of a Vihära repre- 


“sen'ing the scene of Hanumän’s fight with the two sons of. 


Ravana, who were born, according to Thai version, from an 
elephant mother. 

The National Museum of Bangkok has a couple of 
interesting pieces of art connected with the Rama story. Just 
in front of it in the open stands a majestic figure of Rama with 
a bow in hand symbolizing as it does the love of the Thais 
for the great hero. Inside the building the most noteworthy 
object, among others isa wooden screen painted in gold and 
black lacquer, a relic of the period of the first king of the 
Present dynasty. On one side of it is depicted the scene of 
Indrajit who transforms himself into Indra and shoots arrows 


that turn out to be groups of Nagas and on the other 
Ravana’s death. : 
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Before concluding the present study itis pertinent to 
emphasize once again the fact that the Ramakien still excer- 
sizes pervasive influence on Thai life. It supplies the Thais 
with a ceaseless flow of figures, of phrases, of ideas, of inspir- 
ations, of works of art. A song of the human heart, it has a 
kind of romantic charm for them and gives them unbounded 
joy and happiness even in the present times when the glory 
of the east is being fast shadowed by the glamour of the 
west. 
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BRAHMINS IN THAILAND 


Though a Buddhist country now, Thailand has a good 
deal of Hinduism in it having once come deep under its influc- 
nce. Religion in Thailand is a queer admixture of animism, 
Hinduism and Buddhism. Apart from the whole host of Hindu 
gods and goddesses whom the Thais revere, there is a regular 
community in it called Brahmin, Though intermarried and 
speaking only Thai, its members are distinguishable by the 
particular mode of dress and habits. They are fair in comple- 
xion generally. Their dress is all white: white coat, white 


Dhoti, white socks and white canvas shoes. They sporta 


big tuft of hair like their counterparts in South India. 


Interestingly, not everybody born in a Brahmin family is 
called Brahmin. This appellation is attached to those only 
who have had the initiation, Diksä, in Brahminhood. The 
authority to initiate vests in the Räjaguru, the Royal Priest or 
in his absence the Huana Phram, the Chief of the Brahmins. 
There are at the moment 27 Brahmins in Thailand, 15 in the 
city of Bangkok and the rest in Provinces, though the number 
of those born in Brahmin families runs into several thousands. 


The Räjaguru or the Royal Priest is picked up from 
among the Brahmins by the king. The Royal Secretariat gets 
into touch with the Brahmins who give their opinion to it in 
the matter. The few names that come up through this excer- 
cise are placed before the king by the Incharge of the Royal 
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Secretariat. The King picks up one of them and appoints him’ 


tothe post. Each Brahmin gets a stipend of Baht 1000 or 


U.S. Dollars 50 per mensem from the king. The amount is too ` 


meagre to support a family—almost all the Brahmins are 
married and have families. Hence the Brahmins have no 
option but to supplement their income. by ‘engaging themselves 
in other avocations apart from following their traditional 
avocation of priesthood. 


Thailand has no Räjaguru at the moment. After. the 
death of the last one some five yeurs back nobody has been 
appointed to the post. For carrying on routine work, however, 
a Huana Phram, a Chief of Brahmins, has been nominated; 


For initiation to Brahminhood there is no age limit. Ány- 
body can be initiated a Brahmin any time. The bar is only 
with regard to taking partin a Vidhi, rite. No Brahmin of 


less than 21 years can participate in it or for that matter con- 
duct it, 


The Vidhis or the rites which the Brahmins have to per- 


form are many. The following six, however, arc more pro- 
minent of them : 


I. The Annual Worship : 


It is of two kinds. One called Triyampavaya 6 
other Tripaväya. The Triyampaväya is connected witli the 


worship of Isuan, Isvara (=Siva) and the Tripaväya with that 
of Naraya, Narayana (=Visnu). 


The Triyampvaya has three stages: First; to invoke I$vara 
to come to the earth. Second, to place the idol of the Lord in 


. Ê swing with:a mug in between.the two pillars and: make: offer- 


ings of food like fried. rice to Him, 


i with the leftover to:be 
distributed as Prasüda, Third to bathe 


the idol by pouring on 
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it lustral water and to invoke the Lord to sit on Harsa, swan, 
which is to take Him back to heaven. : 


The Triyampväya is performed every year from Pausa 7 
to Mägha 5, the period approximating to December third week 
'to February third week. On Pausa 6 all Brahmins perform the 
self purification ceremony which entitles them to take part in 
Püjà, worship. After this is performed the ceremony of 
Bhüsuddhi, purification of the place (of worship) and the 
Bhütasuddhi, purification of the beings. After these ceremonies 
have been performed, the Brahmins take a vow to stay in tem- 
ple, sleep on the floor and to eat strictly vegetarian food ¿till 
the duration of the ceremony. It isin this duration itself that 
those wanting to become Brahmins are initiated into Brahmin- 
hood by the Rájaguru or the Huana Phram, the Chief of 
Brahmins. After initiation they also have to take the above 
vows. From Pausa 7 to 15, the full moon night, or roughly 
December 22 to 30 Ganeía, Uma and Siva are worshipped 
daily from 7 in the eveningto about 12 in the midnight or 
sometimes to 2 or 3 in the early hours. The Puja starts with 
the worship of Navagrahas, the nine planets. 


It is a belief with the Brahmins that Ivara visits the 
world once a year for ten days. During this period they have 
to perform Triyampväya to welcome Him. All gods on the 
occasion gather on the earth. According to some Triyampväya 
isthenew year festival of the Brahmins and a ceremony to 
invite I$vara. ; 


From all accounts it looks the Triyampvaya has Soul 
Indian origin. The very term Triyampvaya is a Thai variant 
of the Tamil Tiruvemapavaya. In the Sukhothai period of 
“"Thailand's history the ceremony was performed under a 
different name. of Naksatra. Poeple during it would put 
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on festive clothes and decorate their houses. The idol of 
Isvara was taken out in procession at night. So was that of 
Näräyana. 


- It has been said earlier that one of the stages of the Tri. 
yampvaya consists of placing the idol of the Lord on the Swing. 
Connected with the swing part there is a very interesting story. 
It is said that after Brahma had created the world he asked 
I$vara (=Siva) to protect it. Isvara thought the earth was not 
strong enough to support the beings. To test its strength He 
just set one of His feet on it. He then asked the Nagas to shake 
the mountains at the ends of the oceans, The Nägas did as 
asked but the earth did not go under. The Lord was pleased 
at this. The two pillars of the swing are supposed: to be the 
two mountains. A mug putin between the two pillars is sup- 
posed to represent the ocean. 


Tripavaya : 


It is a ceremony,-as pointed out earlier, connected with 
Narayana (=Visnu). Like Triyampvaya it also has South 
Indian overtones, the word Tripaväya being only a phonetic 
variant of Tamil Tiruppavüya. Brahmins believe that when 
Isvera had left, Narayana came along. It was His turn now 
to receive worship. On the 6th of Mägha Brahmins gather at 
the Narayana temple and offer worship to the deity. In the 
earlier period the Räjaguru in the course of the ceremony used 


to recite the Veda. The ceremony would conclude at the 
Vighnesvara temple, 


The current mode of the ceremony is that on Mägha 5 
evening nine monks start the worship of the Buddha. Thye 


continue with it even the following day. As they finish it, the 


Brahmins begin the tonsure of the young ones with their own 
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hands. This is only symbolic. They just cuta few hair. The 
rest of them the barber shaves off. 


2. The Ploughing Rite : 


It is performed every year in the month of Vaisäkha, the 
period between mid-April and mid-May. A definite date for 
this is decided every year by the Räjaguru or the Huana Phram 
with reference to the Almanac The start to it is given by the 
Buddhist monks in front of the idol of the Emerald Buddha in 
in Wat Phia Kaeo. The following day from 3 A.M. the 
Brahmin ceremony begins. Obeisance is first offered to Gauri, 
Dharani (= the earth) and Gangi (=the river Ganges). After 
that some quantity cach of the different types of foodgrains is 
put together and is besprinkled with water. Intercstingly 
enough, this part of the rite hasa typically Sanskritic name 
Seka even in Thai. Next at the auspicious moment the Brah- 
mins carry the besprinkled foodgrains to the sprawling lawns of 
Sanam Luang near Wat Phra Kaeo (the Temple of the Emerald 
Buddha). At the appointed hour arrives there the King. For 
taking active part in the ceremony he deputes a dignitury as his 
nominee called Phaja Raikna in Thai. The nominee begins the 
ceremony with the worship of the bulls, the plough and the 
earth. He is duly helped in this by the Räjaguru or the Huana 
Phram. He then holds the ploughshare in his hand and moves 
forward. Ahead of him move the Brahmins. A few maids 
carrying some auspicious objects follow him. After the lawns 
have been ploughed the bulls are taken to a place where the 
following seven things are kept for them: wine, grass, black 


sesame seeds, water, con, paddy and pulses. As is natural with 
them, the- bulls seeing things pounce upon them. Any thing 
which they start eating first gives an idea of the type of crop 


the country is likely to have. If the bulls start eating the paddy, 
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corn or pulses first, it is believed that the crop would be good 
the year round. If, however, the bulls take to water first, the 
belief is that there would be floods and the crop would be 
damaged. If the bulls take to grass or sesame seeds first, it is 
believed that crop would be moderate, neither too much, nor 
too little. Ifby chance the bulls take to wine, the belief is 
that draught conditions .would prevail leading to unrest 
everywhere. After the announcement of the future position of 


the crop on the basis of the aforesaid indications the ceremony 
Comes to an end. 


3. . Presenting an Elephant to the King . 


If a white elephant or an elephant with auspicious marks 
is found anywhere in the Kingdom of Thailand it has to be 
presented to the king, such an animal being deemed to belong 
to him asa matter of right. But beforethe formal presentation, 


worship has to be offered to it by a Brahmin according to pre- 
scribed rites, 


4. Royal Ceremonies : 


Inalltypes of royal ceremonies Brahmins are invited: 


They play a particularly significant part in the coronation' 
ceremony, 


5. -Change of Dress 


of the Buddha Idol in the Temple of the 
Emerald Buddha: 


Ing with the Change in seasons. Itis to- 
fully covered in winter and par- 
ason. The King himself changes 


Ceremony preceding it is conducted 
by the Brahmins, : 
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6. ¡Ceremonies «Connected with the General Public : 


These are ‘the ceremonies like the laying of:the foundation 
stone:of:a: building, house warming, marriage and soon. In 


` marriage a Brahmin pours lustral water.on the hand of both the 


bride and the bridegroom. Both of them wear ‘floral diadems 
with strings hanging down. The Brahmin conducting the 
ceremony ties a certain number of strings of one with the same 
number of. another. In this way is accomplished in Thailand 
the rite of the tying of knot, the Granthibandhana, which in 
India is accomplished by tying the skirts of the garments of the 
couple. The Buddhist monks are no doubt present at the 
marriage.ceremony, but their role is restricted to doing recita- 
tions from-the Buddhist sacred scriptures. It is the Brahmin 
whose role is pivotal in.the marriage rite. 

The Brahmins have their own temples where they carry 
on with their worship and. other rituals. One of these is in the 
city of Bangkok. Situated in its very heart it is called the 
Brahmin Temple. :Itis said to be as old as the city of 
Bangkok, «having been built with the founding of the city 
200 years back. The very first shrine on entering that is that 
of Brahma. Behind that are three shrines with idols of Siva, 
Ganesa and Visnu, respectively. Earlier, the temple had many 
more idols. These were later removed to the National Museum 


where they are kept now. Black figure with golden ornamen- 
tation is their peculiarity. Particularly noteworthy among 


them arc the idols of Hari-Hara, one idol combining the chara- 
cteristics of the two deities, Hari (=Visnu) and Hara (=Siva). 
From the point of history of art these can be said to belong 
to.the Sukhothai period. Not far from the temple is a gigantic 
swing called Sao Ching Cha in Thai. It is said that some thirty 
to forty years back the idols cf Siva and Parvati were brought 
once a year with great pomp and show from dic palace and 
were placed on the wooden table of the swing. First the 
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Brahmin would give them the swing. Afterwards the King 
would take over from him and would continue giving the 
swing for some five minutes. After the swinging ceremony the 
idols would be taken back to the palace with the same pomp 
and show. It is said the King himself would carry the idols’ 
in his lap during both the forward and the return trips. 


The other Brahmin temple in Thailand is at Nakhon Si 
Thammarat, Sanskrit Nagara Sri Dharmaräja in the southern 
part. Older than the Bangkok temple, it too has a huge swing 
in its vicinity, — 

As said earlier, South India had something to do with the 
Brahmin community in Thailand. The Brahmins are said to 
have come from there and landed first at places like Nakhon Si 
Thammarat, Phuttalung and so on. Tradition has it that the 
Nakhon Si Thammarat Brahmin temple was set up with the 
landing of the Brahmins there and consequently the oldest in 
Thailand 

Brahmins in Thailand, though helping in the ritual as 
they have come to understand it, have absolutely no knowledge 
of Sanskrit or the scriptures. Whatever texts they have are all 
in Thai script and are in highly corrupt Sanskrit or rather a 


semblance of it. Nominally they cven have the Vedas or their 
portions with them, 


The family of the Rajaguru does not know as to when its 
ancestors came from India. The late Rajaguru also had no 
idea of it. What he could tell was that there used to bea diary 
with him which was all'eaten up by ants but fora portion of 
its last page which carried this much oflegend that his ances- 
tors had come two thousand years back from Ramanagar in 


India. Now, which place this Ramanagar is is difficult to say 
in the present stage of our Knowledge, 


— سے‎ omete 
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PANOM RUNG SHRINE OF THAILAND 


Prasad Panom Rung, a sanctuary of the Lopburi period, 
is situated in the District of Nangrong, in the Buriram Province 
of Thailand. Built on the hill of Panom Rung it derives its 
name from it. The hill is at present accessible by a good well- 
metalled road. The front of the sanctuary faces the east. Four 
terraces of steps lead up to it, each step being 22 metres wide. 
Further to them is a quadrangular space. To the north of the 
space is an elephant enclosure. Built of sandstone and laterite 
it faces the south, and has two porches, one to the east and the 
other to the west, each of 6.4 metres wide and 22,4 metres long. 
The front of the porch has a terrace. There are gallaries on three 
sides. The passage within each gallery is 4.35 metres wide. 
There are three staircases on three sides. The structure 
might also originally have been a sanctuary, judging from 
the motif carved on the stone block, something that can 
be used for dating. There is a carving depicting käla with 
hands emitting two five-hooded Nägas. Behind the hoods 
of the Nägas are hallows which are unconnected. Behind 
these hallows is ornamentation. If we compare this motif with 
the Khmer Art wefind it that of the Kleangs style (circa 957- 
1007 A.D.). From this the structure can be dated back to 10th 
C:n. A.D. There is in addition a piece of quadrangular stone 


pillar which shows that the structure Was renovated later. On 


this pillar are the bead like lotus petal motifs. But the most 
important motif is on the top of the said pillar. It is in the shape 
of a flower with four petals. This is very similar to be Khmer 


Art of Bayon style of about 1157-1207 A.D. From this one 
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can say that the eastern corner of the structure was recons- 
tructed in the 12th Cen.A.D. About 50 metres to the west of 
it are three ponds. 


The Main Building : 


I. The remains of two Prangs (=towers):made of brick : 


They were discovered through excavation not long back. 
They are situated on the northeastern corner within the galla- 
ries. One is quadrangular and faces the south. "There must have 
existed a third Prang also which would have had its location 
on the opposite side of the one facing the south. It should have 
faced the north. It must have been removed before the con- 
struction of the big Prang. If we consider the motifs on the 
frame of the door that are still visible near the Prang that faces 
the east, these Prangs might have'been constructed in the 10th 
Cen. A.D, the period of the Khmer Art of Bakheng period, 
because of the motif of big leaves and the octagonal pillar. 
There is one full leaf and two half leaves oneach side. There 
isalso a ring shape motif at the corner of each side. The _ 
dating of these Prangs in 10th Cen. A.D. is also supported 
by the two figures unearthed within the main Prang. The 
figures are of two goddesses, with heads and hands broken. 
Their lower garment is pleated, with its front part folded into 


a curve. This is very similar to the Khmer Art of Kohker 
period, i.e., 957-1007 A.D. 


“One Of these goddesses is Brahmî 
It is carved out of yellow 
is sitting with right; 


» i.e., female ‘Brahma. 


above, which is a cha 


Tacteristic of the art of . :10th-11th 
Cen. A.D. The date. oe 


Of the three Prangs is indicated by the 
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motif of the door frame and by the figures of the two 
goddesses. 
II. Small Prang in the Southwestern Direction within the 
Gallery. x 

This is quadrangular with indented corner. Each side is 
six metres wide. The outer part ofthe building is made of 
sandstone and the inner part of laterite. Considering the 
motif on the lintel and the gable, these Prangs should have 
been built in the middle of the 10th Cen. A.D. There is a hint 
ofKhmer Art of Kleangs period (957-1107 A.D.), e.g., the 
lintel on the front has a figure of Kāla with its rectangular 
tongue protruding. Kala is shown emitting garlands held by 
it with its hands. Above this is shown within a frame some- 
one with knee raised. Below the garlands are motifs in the shape 
of leaves, both upside down and upside up. Each part of the 
lintel is divided by a hanging garland which in itself is divided 
into parts according to the parts of the lintel, a characteristic 
of Kleangs style. The gable above the lintel is similar to the 
gable in the Baphuan style, i.e., Kala emitting garlands is not 
to be found and the Nagas are without decoration on the head. 

The lintel in the South has the same characteristics, i.e., 
it is similar to the lintel of the Khmer style of the Kleang’s 
period combined with the Baphuan style. From this it can be 
said that the Prang belonged to about the 11th Cen. A.D. 


Main Prang : 

Jt is rectangular in shape and the entrance to it is from 
the east. There are porches in the four directions. The shrine 
has a number of interesting stone carvings. The gable on the 
porch in the eastern side has a massive figure of Nataräja, with 
exquisite floral decorative carvings around. Behind the gable 
described above is another gable which has certain figures. On 
the southern side of it isa figure ofa Rsi in a happy mood 
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with the right knee flat and the left raised. A rosary towards 
his left side is clear. Next to the Rsi towards the left is some 
figure which being highly broken is not identifiable. After it 
is depicted a lady under a tree with two monkeys. Next to the 
lady is a figure of a human being with head missing. A hand 
of the human being appears to hold something looking like the 
beak of a bird. The scene could well be that of Jatäyu’s fight 
with Rävana at Sitä’s abduction. Further to that also there is 
something which being highly broken is not identifiable. In the 
northern side a lintel has scenes from the Ramáyana ; in the 


Upper part it depicts the abduction of Sita, in the lower part 


. towards the right hand side the killing Of Märica who is shown 


in the form of deer and towards the left hand something which 
has yet to be precisely identified. The figures there are those 
ofa man with a bowina posture of shooting, a pillar and 
most probably a bird the front part of which is broken. Origi- 
nally it was thought that the scene carved is that of the lifting 
of bow by Rama at the Sita Svayarhvara, but opinion changed 
later and it was thought that the carving represents some other 
scene for the figure is not shown in the posture of lifting the 
bow but in that of Shooting an arrow. Prince Subhadradis 
Diskul floated the theory that it might be representing some 
such scene from the Mahabharata as Arjuna’s shooting a target 
at the time of the Draupadi Svayamvara though he himself 
the target in that episode was fish and not bird. His theory 
Points out that though ingenious is hard to accept. Itis 
inconceivable that one lintel will have two scenes, one from the 
Ramayana and the other from the Mahabharata. There is an 
unsaid rule of coherence which would restrict this kind of 
mixing up. The natural Presumption would be that the lintel 
carries all the scenes from one Story, from that of Rama. 
What then could this scene be? More likely it is, that it 


represents what goes in India by the name of dhanurbhanga 
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at Sita Svayamvara. In Thai version Rima is represented as 
taking up the bow and putting the string onit. Maybe, in 
some other version shooting is shown and the carving may be 
representing that. 


On the southern side at the top is again carved the scene 
ofthe abduction of Sitä. Below is shown the scene of the 
return of Räma to Ayodhyä as can be guessed from the 
musicians preceding him. Räma is shown on horse back. He 
is also followed by some people On one side of this carving 
at some distance is depicted the fighting scene. 


The back side porch gable has three types of carvings 
one below the other. The first depicts human heads ina 
semicircular way. The one telow that shows a row of monkey 
heads. The one still below these depicts the scene of the bring- 
ing of Indrajit's head to Mandodari in her palace who is 
shown with her head tucked under her hand. Below this are 
shown some monkeys apparently happy at the consummation. 
On the right side are depicted two monkeys with opposite 
faces whose significance is not clear. On top of Mandodari’s 
palace are shown two parrots, probably a decorative motif. 
Inside the sanctuary, at the back of the porch from the back 
side is depicted the scene of a figure, head broken, tearing a 
a time it had been thought that the 
carving represented the scene of Narasimha Visnu in his 
incarnation of Man-lion tearing the demon Hiranyakasipu but 
closer scrutiny has led to the view that it represents instead the 
scene of Krsna tearing Katsa. Similar carvings have been 
discovered from Cambodia where the figure tearing a person 


unmistakably is Krsna. 


person into two. For 


On the four layers of the gable on the porch of the eas- 


tern section of the main Prang towards the scuth there are 
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different carvings. On the first layer is a clear figure of a bull 
and a god, the figure of god; indistinct, only leg visible; 
riding on it in a procession. Only the legs of the members in 
the procession are visible, the bodies having become indistinct. 
What is distinct is a number of banners signifying probably the 
royal nature of the procession. On the second is the figure of a 
Rsi. On‘the third is the scene of fighting among three persons, 
the middle one, with face'indistinct, being of bigger size. The 
side figures, extremely distinct luckily, have knots at the head 
suggesting that the carving might be depicting the scene of 
Rama and Laksmana fighting Ravana or some other powerful 
demon. 


The porch between the eastern and the western sections 
towards the south has a carved lintel and a gable. The carving 
onthe lintel depicts towards the left elephants with riders, 
towards: the middle a human figure only the lower part of 
which is now visible (in the posture of one knee flat and one 
raised), towards the right some figures which are now indis- 
tinct. The gable has two figures, one clearer than the other. 
On top of these is a figure noticeable by the flat leg and the 
belly upto the navel. It looks the two figures below are carry- 
"ing the person represented by the figure up. 


Below both sides ofthe door have a figure each of a Rsi 
sitting cross-legged, with knees raised and hands joining the 
chin in a reflective mood. 


The eastern section of the Prang towards the south has 
three gables. On the first only the figure of a Rsicach on 
both sides is seen. In between the Rsis are two figures broken 
and indistinct. Upwards of the Rsis is a figure in Mahäräjalilä 
posture (one leg hanging from the seat and the other flat). On 


both sides of this are shown ladies carrying some things that 
look like fans. E 
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The second gable has a big figure ofa demon carrying.a 
woman in his left hand and a spear in the right: one. He is 
shown standing with both legs wide apart. On both sides of 
the figure are depicted figures, one on each side, of princess. 
On the third gable is shown the procession of the monkey army 
towards the left and the human army -towards the right in 
opposit directions. In the human army only one depicted man 
is shown riding a horse and the rest are shown walking on 
foot. The same is the case with the monkey army. There too 
only one monkey is shown riding a horse while the rest are 
dipicted walking on foot. 


Western gable of the western section ofthe main Prang 
has four layers. The first and the second layers depict nothing. 
The third layer has three figures under a tree, two on both 
sides carrying a bow who could be Rama and Laksmana, The 
middle one looking like a lady could be Sita, On the 
fourth gable is depicted a palace scene which is difficult to 
specify. 


The western section of the main Prang towards the north 
has four gables. The first has figures with bows. Also notice- 
able in it are royal insignias like banners, depicting probably 
the scene of the return of Rima, Laksmana and Sita to 
Ayodhya. The third has the figure of a person flourishing a 
sword. Below them are a number of monkeys flying about with 
one figure, probably that of chieftain of them, a Vänararäja, 
seated inthe middle. Nothingis depicted on the second, while 
the fourth-carries a big figure trying to drag something to it. 
There is a small figure also which looks: terrified. 


The eastern section on the northern side has four gables, 
the first one of which depicts the scene of the fight between 
demons and monkeys. The second one depicts something 
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which is difficult to specify at the moment because what is left 
of it is only two figures. The third gable has one big massive 
figure which is unidentifiable. The fourth gable is not clear. 


On the eastern side the inside of the first room has some 
carvings on the lintel. A crocodile could be marked here on 
the Sesa bed in the ocean. 


In between the eastern and western sections a lintel 
has figures of Rsis with hands folded, knees raised in a cross- 
legged posture. 


The western section porch towards the south has an 
inside lintel which has a figure, looking like a Rsi, in the middle 
flanked by figures, looking like those of princes, on both sides. 
The middle figure could be that of king Narendräditya. The 
second part of the inside lintel has five figures, all of them of 
Rsis. 


First room from back side and the room in the southern 
side have a panel each at the top which depict the scene of 
five Rsis sitting cooss-legged, knecs raised and hands folded in 
a posture of prayer. The panei in the room in the southern side 
is slightly different from the panel in the room just behind the 
porch in thatan arrow is shown aimed ata bird which is 
turning for support on a pillar. The dress of the figure in the 


carving is of the style of late Baphuan (about 1057-1107 
A.D.). 


The Rsi inthe middle holds a rosary in his hand. His 
figure is a little bigger andis ina frame as compared with 
the two Rsis each flanked on either side of him. This carving 
may have been done according to the Inscription found at the 
shrine long back. That Inscription mentions king Süryavarm- 
man 11 who is the builder of Angkorvat. It also says that one 
Hiranya builta golden statue of his father Narendräditya who 
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«was a Yogin meditating in a cave. It was Hiranya who pro- 


bably was the person who made the Inscription and built the 
main Prang in dedication to his father. The Rsi in the middle 
holding the rosary might suggest Isvara or Narendräditya, 
Prasad Panom Rung being certainly a Saiva sanctuary because 


of one of the Inscriptions, the old one, found there starting. 


with the salutation to I$vara, Siva, though the carving on the 
lintel on the other part of the Prang depicts the incarnation of 


Narayana which in fact is not important in determining 


whether a particular sanctuary isa Saiva one or a Vaishnava 
one. This depends on the inner lintel. In the Prasad Hin Pimai, 
the innermost lintel depicts a scene from Mahayana Buddhism 
while the outer lintel depicts a scene from the Ramayana. The 
Inscriptions which were found at the time when the excavation 


was carried out here before the reconstruction ofthe sanctuary 


have been read by now and one of them even published, As 
for the gallery encircling this Prang it might have been built in 
the same period. There are gates from four directions. The 
front gate is to the east. One cannot but mark the fact that the 
gallery to the cast. south and west of the shrine is of sand stone 
while to the north. is of laterite. Many of the sculptures of the 
late Baphuan style have been found in the sanctuary, the im- 
portant ones being the sculptures of the gods of direction, only 
one face of sand stone and other three sides empty, (i.e., stone 
is carved only on one side, the other three sides are empty). Till 
now the sculptures of six gods of directions have been found. 
It is for the first time that one finds such deity in Lopburi 
period carved in separate stone. It is unfortunate that one 
did not find the original place of these (deities). May be, they 
were placed on the pillar in the open “air according to the 
direction they guard and the oblation might have been put on 
the blooming lotuses carved on the pillar on which they stand. 
Those pillars, however, have not been found. It is possible 
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that they were made of wood and may have decayed in course 
of time. Those deities are as follows : 


(1) Indra on Elephant. The guardian of the eastern direc- 
tion, he wears usnisa, mukuta, a necklace, an armlet and 
holds vajca. The necklace is decorated with a small garland, 
This shows the turning point from the late Baphuan style to the 
Angkorvat style which might have come about in 12th Cen. 
A.D, So we put forward the conjecture that this statue belongs 
to the late Baphuan period. Here the Airävata has only one 
head and it is like an ordinary elephant. It wears necklace and 
bell. The elephant is using its trunk to drag something looking 
like a lotus stalk. The whole figure is within a frame. This has 
been found in the southeastern side of the main Prang. 


(2) Agni on Rhinoceros, The guardian of southeastern 
direction, Agni mounted on rhinoceros is typically Khmer. 
Later it became typically Thai. The Indian one is on a goat. 
His dress is similar to that of Indra. He may hold a banner -in 
his hand. The rhinoceros may weara necklace and bell. 


This statue is found on the southeastern corner of the main 
Prang. 


(3) Varuna on fivehooded Näga. The guardian of the 
western direction, Varuna is generally shown on Harhsa but as 
the god of rain he is shown riding a Näga (the giver of rain):as 

j well. His dress is similar to that of Indra and Agni. The only . 
addition to that is a pair of anklets that heis made to wear. 
His dress is like that of the late! Baphuan style, i.e., between 
1057-1107 A.D. The hallow of the Naga is: made: of: one piece, 
a characteristic of the beginning of the Angkorvat period; i.e’, 

about the middle of 17th Cen. A.D. Varuna is shown sitting:in 
Rajala posture, ie, the right leg’ raised and: the left placed 
horizontally. The weapomthat he Holds in-his. Phiand' is Pas; 
moose which has.broken away. This statue has beer found'in 
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the southwestern direction of the main Prang. 


(4) Kubera on Lion. The guardian of the northern direc- 
tion Kubera is generally shown riding a Yaksa with a club in 
his hand. He may sometimes ride a lion. The dress and the 
sitting posture of Kubera at Panom Rung are the same as that 
of Varuna. The lion is highly influenced by the Chinese 
Makara, e.g., the beard and the nose are long like the trunk of 
an elephant. The legs are more like the legs of birds than of 
four-footed animals. The hand of Kubera is holding something 
which may be a noose of snake. This statue is found in the 
western side of the main Prang. 

(5) [gana on Bull. The guardian of northwestern direction; 
Téina is a part of Siva. He holds a Trisüla in his hand and 
rides on bull like him. He is shown sitting in the Lalitäsana 
posture, ie., the right leg hangs down and the left leg is 
placed horizontally. The dress is the same as that of the gods 
described above. This statue is found near the corner on the 
northwestern side of the main Prang. 


(6) Brahma on three Hamsas. Sitting in Mahäräjaltlä 
posture with two hands in one of which he holds a lotus, he at 


first gives the appearance of Varuna, as the latter (Varuna) 
also rides on Hamsa but the four faces of his make him to be 


Brahmä. This statue is found near the northern gate at the 
gallery. Brahmä is the guardian of the upper direction. 


As for the lotuses carved on the top of the stones they are 
of the same shape, i.e., the whole blooming lotus is visible, the 
pollen is seen in round shape in the middle encircled by eight 
big petals with eight small petals intermittently. Each lotus is 
encircled by a bead-like motif. At the four corners are motifs 
of flowers distinctly carved. These flowers are framed by bead- 
like motif. The oblation might have been placed on the top of 
the lotuses. Apart from the statues of these guardians of the 
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quarters, are also found the statues of the vehicles of deities, 
e.g., bull, elephant, buffalo, rhinoceros, and swan. The deities on 
the vehicles were made of bronze and have long disappeared, 
Only the bronze latch remains. These vehicles are found with- 
in and without the main Prang. Therefore, it is difficult to say 
as to where their original places were. Apart from these 
vehicles are also found the statues of Dvarapalas which belong 
to the late Baphuan period with the reason described above. 
The main Prang, the gallery around it and these statues might 
have been built in the middle of the 12th Cen. A D., the 
turning point from Baphuan to Angkorvat. 


Now a word about the Naga bridge and the steps in front 
of the sanctuary in the east. It bears the characteristic of 
Khmer art of the beginning of the Angkorvat period (1107- 
1132 A.D.), i.e., on the ground there is a road paved with sand- 
stone towards the Naga bridge which is seven metres wide and 
sixteen metres long. Along both sides of the road are quadran- 
gular pillars with unblown lotus shape at the top but into a 
row. Beyong this road is a Naga bridge made into a cross. It 
is 5,2 metres wide and 20 metres long with three steps. The 
trail of the bridge is made in the shape of a five-hooded Naga. 
The tops of the Nagas are beautifully carved. So is the support 
of the bridge. The hallow of the Naga is made into one piece. 
The rim of the hallow is a little indented continuously. From 
this it appears that the bridge might have been built in the 
beginning of the Angkor 
with Prasad Bung Mala i 
the stone-steps, 
terraces. These 
sanctuary, 
bases. 


n Cambodia. Beyond the bridge are 
13 metres wide and 30 metres long with five 
steps lead to an open space in front of the 
On both sides of the Steps are four quadrangular 


There are two Vihäras of laterite near the main Prang. 
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One of these facing the south at the northeastern corner is 450 
metres wide and 8.80 metres long while the other facing the 
west at the south-eastern corner is 9.5 metres wide and 7.6 
metres long. The Vihäras must have becn built in the reign of 
king Jayavarmman VII, the last great king of the Khmer 
empire in Bayon period (about 1057-1107 A.D.). The support 
to this view is lent by the statues of two goddesses found in the 
eastern porch of the main Prang. These two statues must have 
been placed on the same base, a rectangular one, with two 
holes for the statues, and a water passage in front. The identity 
of the goddesses is dülicult to determine because the thing 
that they hold in their hands has broken away. 


Conclusion 

From what has been said above, it would appear that 
Prasad Panom Rung had begun to be built in about the 10th 
Cen. A.D. Additions were continued to be made to it from 
time to time till the end of the 12th or the beginning of the 
13th Cen. A.D. It wasan important sanctuary lying on the 
route from Angkorvat in Khmer empire to the region around 
Prasad Muangtam which might have been thickly populated 
judging from the pond which is found near it till today. 
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THE CITY OF LOPBURI 
Introductory 


Lopburi is a small town in the north of Thailand about 
150 kms. from Bangkok. It has may monuments of historical 
and cultural interest. Some of them, particularly of the 
Khmers, are connected with Hinduism. It is said that for the 
good deeds done, Räma assigned Hanumän the rule of Lop- 
buri. Further it is said that when Laksmana was struck with 
Kumbhakarna’s arrow, Räma asked Hanumän to bring medic- 
ine from a mountain called Sapphaya in Chayanad Province. 
It being the time of the night, Hanumän could not see the 
medicine. He got hold of the whole mountain and flew past 
Lopburi which was burning. In the light of the fire he could 
see the medicine. Having got it he dropped it (the mountain). 
It fell into the fire. It is now called Khao (=mountain) Sa mo 
(= monkey) Khon (= holding), about 10 kms. to the north- 
west of Lopburi. 


About the name Lopburi there are different thcories.- 


One, that it is connected with Lava, one of the sons of Räma. 
The other, that it is connected with Lavo, a tribe of Thailand. 
The original Lavapuri became Lopburi. The general opinion 
of scholars is:in favour of the second theory. 


The evidences found near the Artillery Centre and the’ 


Post office would point to Lopburi being the residential area 


since the New Stone Age. The archaeologists’ hypothesis is that 
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Lopburi was a civilized city since the Dvaravati period, about 
1600 years ago. 400 hundred years after that the Khmers be- 
came powerful and built a number of buildings in it such as 
the Hindu Shrine, the Kala Shrine, the Prang Sam Yod and 
so on. With the loss of the power of the Khmers, Lopburi 
suffered neglect till the time of King Narai the Great who used 
to spend 8-9 months ina year over here. He built many 
temples and palaces in it. 


Most probably the original town was situated to the east 
of the present Railway line. As the new town was being built 
a brick Stupa without mortar and with some designs was 
discovered from the site of the present Post Office. So were 
discovered many stucco figures and lion faces and other things 
which are preserved in the National Museum of Lopburi. 


About the beginning of the 10th Cen. A.D. the Khmers 
founded their capital at YaSodharapura and soon expanded 
their dominions to govern Lopburi. À number of monuments 
oftheirtime such as the Hindu Shrine, the Käla Shrine, the 
Prang Sam Yod are found in it. After King U Thong founded 
the Ayudhya dynasty, he sent his son Prince Ramesuan to rule 
over Lopburi which by his time had become an important 
town near the Sukhothai frontier. After the death of King U 
Taong Prince Ramesuan went to Ayudhya to rule over there. 
He iad, however, to yield the throne to his uncle King Borom 
Rachadhirat I. Later Prince Ramesuan came back to Lopburi 
to resume its governorship. Altogether Ramesuan governed 
Lopburi for 38 years, After the Sukhothai Kingdom was 
amalgamated into the Ayudhya empire, Lopburi lost its impor- 

Toa No prince of the Ayudhya dynasties ever came to rule 
— Over it, 
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In the reign of King Narai Thailand maintained strong 
foreign trade. A quarrel developed beween him and the Dutch 
with the result that a Dutch Fleet came to blockade the Bay of 
Thailand. King Narai realized that Ayudhya was too near the 
sea. From the security point of view, thought he, it would be 
better to have a second capital and decided to set it up at 
Lopburi. He assigned the building of it to the French architects. 

` After it was ready, he would spend some 8-9 months in a year 
in it and the rest of the period in Ayudhya. After Narai’s death 

. King Phetracha a had his coronation at Lopburi but he aband- 
oned it subsequently. It remained abandoned till 1734-1754 
when King Boromkot came there totrap elephants and stayed 
probably in King Narai’s palace. The city again fell into neglect 
till King Rama IV visited it. He entertained the same ideas as 
did King Narai. He thought that a seafaring nation like that 
of the Thais should have a second capital. Accordingly he 
had the town of Lopburi restored and renovated. He also 
got built there many new buildings. The Royal Palace was 
then named Phra Narai Ratcha Niwet. King Rama IV stayed 
there in 1856-1862. King Rama V also came there to stay a 
number oftimes. He gave away the Royal Palace to serve as 
the Lopburi Govt. House. In 1940 the Thai Govt. set up 
the new town of Lopburi to the cast of the old city. 


The city of Lopburi, the old one, is full of a number of 
important ancient monuments. The description of some of the 
more noteworthy of them from the point of view of Indian 
influence is being given as under : 


The Kala Shrine 
It is found in the heart of Lopburi. It is called in Thai 
San Phra Kal (San=Sala), Kal=Käla, Siva). Though the name 
would make it to be a Sive temple, it is actually the temple of 
LVisnu. The image in it is that of Phra Narai, Naráyana or 
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Visnu. The material used in the construction of it is laterite. 
It stands on a high pedestal and is also called High Shrine for 
that, The sanctuary ofit has two images of Narai or Visnu, 
one big and the other small, the small of the earlier period, 
from 7th-9th Cen. A.D. and the big in Lopburi style with a 
sandstone Buddha-like head of the Ayudhya period. Out of 
the four hands of the big. one three are broken, two completely 
and the third partially. A very popular temple, it is visited by 
large numbers of devotees every day. Two Inscriptions in Mon 
now preserved in the Sivamokkha Phiman Hall of the National 
Museum, Bangkok, were found here. They cancern the dona- 
tion of slaves and certain objects like flags, chariots, oxen and 
clothes to. a Buddhist monastery. . 


In the compound below around a tree a large number of 
monkeys strut about undisturbed. Food is offered.to them to 
earn Bunya or Puņya or merit. 


Wat Indra 
E It is a deserted Wat opposite Wat Nakhon Kosa. Built 
in the Ayudhya period, the name of its founder is not known. 


Wat Nakhon Kosa 

It is near the Kala Shrine to the north of the Lapburi 
Railway Station. ft might originally have been a Hindu 
Shrine built by the Khmers. A Prang (=tower) of the 12th 
Cen. A.D. still stands in front af it. Ee. 


Prang Sam Yod 

Believed to be the symbol of Lopburi, it is a shrine of 
of threc Prangs. Hence the name Sam Yod (Sam=three). It 
is built in the Lopburi style between the years 950-1250 when 
the Khmers were still powerful. Itis situated beside the rail-: 
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road, on the slope west of the Railway line, overlooking the 
Kala Shrine. The three Prangs are in laterite and sandstone 
and are adorned with stucco. According to Prince Subhadradis 
Diskul these were built probably as a Buddhist sanctuary. The 
Bulletin ofthe Lopburi Tourist Organization Centre, however, 
calls it a Hindu Shrine. Prince Diskul mentions the existence 
of the base of a Buddha i image in the Central Prang. The Cen- 
tre's Bulletin, however, says that “there isa platform...where 
the holy symbol of Hinduism, the linga, had been placed there”. 
Since no images are found in the Prangs now, only the bases 
are left, itis all a guess work as to what images would have 
been there. Circumstantial evidence, however, leads us to 
agree with the Centre’s view that they are a Hindu monuments. 
The architecture is apiece with the Hindu Khmer temples 
elsewhere, such as the ones at Pimai, Panom Rung and Muang- 
tam. The carvings on the outer sides of the Prangs carry 
figures of the Hindu deities. The carving of the front side in 
the southern direction depicts in all probability Karttikeya 
seated on a peacock with knees raised and the hands joined, 
holding something which is leaning towards the right hand. 
Straight up this figure is a figure which is highly indistinct. It. 
could be ıhe figure of Yama on buffalo. By the side of the 
Karttikeya figure are two other clear figures, one to the cast and 
the other to the southeast, in standing posture most probably. 
ofladies. Towards the east on this Prang is the figure of Indra 
on an.elephant with three heads. Indra is shown holding some- 
thing in hand which goes right up to the shoulder. 


Onthe Middle Prang facing the east are two figures: 
upper, Indra on an elephant with three heads, lower, only the 
elephant with three, heads ; probably. the figure of Indra on it. 
got.broken. On this very Prang facing the north isa very. 
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interesting figure. From a distance it looks like that of 
Hanumän flying in the sky but looked at from close quarters it 
turns out to be entirely different. It isthe figure of a man, 
head broken, riding a man. The man carrying the human load 
is in a flying posture with front knee bent and the back leg 
hanging with the knee bending down. One leg of the man on top 
is coiled under the arm of the one carrying him, while the other 
is on his arm. In one of the hands the riding man carries some- 
thing looking like a club. The hands of the man lifted are 
shown falling on the legs. Evidently the figure is that of 
Kubera who is described in mythology as Naravahana, nara, a 
man, as his vehicle. The club also goes very well with him. 


On this very Prang facing the south is a figure, with 
broken head, ona buffalo with three heads in the Lalitäsana 
posture, with one knee slightly raised and the other flat, left 
arm at the waist, the right holding something which could te a 
club. On all counts it seems to depict Yama. 


Western side of the Middle Prang has a figure on a vehicle 
with three heads in the Lalitäsana posture holding something 
like a club in hand. Towards the right side of it isa figure 
which appears to be that of Hamsa, swan. Inall probability 
the figure represents Varuna. What he holds in hand goes 
right up to the shoulder. 


On the eastern side, First Prang, much blow Indra there 
is a figure in meditation with head broken. It could be the 
Buddha in basrelief. 


The figures on the Prangs according to the direction in 
which they were put would give the impression of their being 
those of the presiding deities of the quarters. Facing the east 
is Indra, the west is Varuna, the south is Yama and the north 
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is Kubera. These precisely are the deities presiding over the 
said quarters. One peculiarity which cannot go unnoticed 
her: is in the figure of Kärttikeya on peacock on the First 
Prang facing the south. In Indian mythology the deity under 
reference is not associated with any particular quarter. Since 
the figures of all the four deities, Indra, Varuna, Yama and 
Kubera as the presiding deities of the east, the west, the south 
and the north are already there, there is no need actually for the 
figure of Kärttikeya as he presiding deity of the south. It could 
well be that he was put there as the guardian deity of the 
whole shrine. 


The architectural style of the Prangs would point to their 
having bcen constructed in the reign of King Jayavarmman VII. 
Since Jayavarmman VII was a Buddhist, it was presumed that 
the shrine must be the Buddhist one. Since Avalokitesvara is 
in the middle of the Buddha forms, the Middle Prang was 
supposed to have his image. 


The door columns of the Prangs are in stone. On the 
first Prang at the base are carved figures of seated hermits Rsis 
exactly in the same style as found at Panom Rung, with knees 
raised and the hands tucked at the cheeks. The outer part of 
the Prangs must have been decorated with beautiful designs 
some of which are still visible, 


Towards the main sanctuary liesa Vihira built in the 
reign of King Narai (1656-1688) which has a large Buddha 
image in Ayudhya style in posture of meditation. 

The Sam Yod, the three Prangs were restored by the 
Royal Institute in 1926 and were fenced later by the Fine Arts 
Department. 


Hindu Shrine 
Called in Thai Prang Khaek, it lies towards the northeast 
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ofthe Royal Palace. It is in the form of three Prangs, like the 
Sam Yod, the middle one bigger than the other two, made of 
brick with plaster worn off. They are specimens of beautiful 
Khmer architecture belonging probably to the 10th-11th Cen. 
A.D. They were probably restored during the period of King 
Narai. There is a base for the deity image in the Middle 
Prang. In front of this monument are found the remains of 
another later Hindu shrine. To the south of it is a brick tank 
for water supply to the south of which .still lies a terra cotta 
pipe. The later Hindu shrine and the water tank were 
probably later additions of the time of King Narai. 


Wat Phra Sri Ratana Mahathat 

It is a large deserted Wat behind the Railway Station 
towards the southwest. Built probably in the 12th Cen. A.D. 
when the Khmers were still powerful, the Wat had proba- 
bly three Prangs surrounded by galleries. At the moment only 
one of these, the Central one, with remains of beautiful 
designs on its exterior, is found. A Vihära and a Pavillion in 
front of it were added during the reign of King Narai. Restored 
several times in the reigns of Kings Ramesuan, Maha 
Chakraphat, Narai and Borom Kot the Wat has in its sprawling 
compound a number of Chedis and Prangs decorated with 
exquiste stucco designs. 


Lak Muang or an auspicious pole 


Itis near thePhra Rama Road, west of the Royal Rece- 
ption House It seems to have been as old as the city of 
Lopburi itself. A legend connects it with the Räma story. 
It is said that after Rävana’s death Rima wanted to reward 
Hanumän by building a town for him. He shot an arrow into 
the sky. The idea was that wherever the arrow would fall he 
would build the city. The arrow fell at Lopburi which was'a 
hill’at chat time and changed it into a plain. The monkey 
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general Hanumän followed the magic arrow. When he saw the 
arrow falling and the hill crashing into a plain, he came down 
and wiped the earth with his tail. Indra sent his engineer 
Vi$vakarmà to lay the city. When laid, it was named by Räma 
Lavapuri after his second son Lava. It is this Lavapuri which 
due to phonetic change became Lopburi. 

The earth touched by Räma’s arrow is said to have been 
turned into chalk which incidentally constitutes the principal 
export of Lopburi. The arrow, Lak Muang, was green in 
colour. People considering it auspicious broke it into Pieces 
and carried it away, practically every bit of it, Subsequently 
a shrine was built over it. Whatever of it might have been 
left lies buried underneath it. i 


Narai Ratcha Niwet Palace 

Tt is now the National Museum of Lopburi. Every 
pavillion in it has an interesting history. The Fine Arts 
Department of the Govt, has published separately a pamphlet 
on it which gives its detailed description. 


Conclusion 

Lopburi is a place most interesting culturally and histori- 
cally. In some period of history some Hindus from India 
must have come and settled here as can be surmised from such 
terms as Khaek Song, Khaek means guest in Thai. The 
immigrant Hindus in Thailand were and are still called by 
this term. The music of the Hindu settlers must have appealed 
to Thai ears and they must have thought fit to incorporate it 
in their melodies but to perpetuate the memory of their 
imbibing it from the Hindu settlers, continued to call it by 
their name, particularly in Lopburi. 

With the worship’ of Näräyana, Visnu, still a living 
tradition in it, Lopburi stands unique among the older cities of 
Thailand. 
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Kubera on Gajasimha : on a stone slab lying. 
in the open : Prasad Panom Rung 
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